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TEXT AND TRANSLATION 
&5! gsft*rT m ^ h ^ 11 

I All this is for habitation* by the Lord, 
whatsoever is individual universe of movement 
in the universal motion. By that renounced 
thou shouldst enjoy; lust not after any man's 
possession. 


‘There ace three possible senses of visyom. “to 
be clothed”, “to be «ora as a gaiment'’ and “to be 
inhabited’’. The lirst is the ordinarily accepted mean- 
ing. Sbankara explains it in this significance, diat \^e 
most lose the sense of this noreal objective universe in 
the sole perceptioa of the pure Brahman. So explained 
the first line becomes a contradiction of the whole 
thought of the Upaoishad which teaches the Rconcilia' 
tion, by the perception of essentiat Unity, of the 
apparantly incompatiUe opporites, God and the World, 
Reminciation and Enjoyment, Action and internal 
Freedom, the One and the Many, Being and its 
Becomings; the passive divine Impersonality and the 
active divine Personality, the Knowledge and the 
Ignorance, the Becoming and the Not-Becoming, life 
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w’lBi ^nrn r 

55ft *rF*r^sfet iT w feojH si^ n ^ 11 
2. Doing verily* works in this world one 
should wish to live a hundred years. Thus it is 
in thee and not othenvise than this; action 
cleas'es not to a man.* 

5n*r ^ jniHTim: I 

it % 3nr n ^ H 


on earth and beyond and the supreme Immortality. 
The ima^ is of the world either as a garment or as a 
dwelling-place for the informing and governing Spirit. 
The latter significance agrees ^tfer with the thought 
of the CTpanishid. 

* The stress of the word eva gives 
the force, "doing works indeed, and not refraining from 
thejn.” 

* Shankara reads the line, "Thus in thee—it is not 
otherwise than thus — action cleaves not to a nan.” He 
interprets karmJni in the first Hoe In the sense of VVdic 
sacrifices which are permitted to the ignorant as a 
means of escaping from evil actions and their results 
and attaining to heaven, but the second karma in 
exactly the opposite sense, "evil action". The verse, 
he telb os, represents a concession to the Ignorant : the 
enlightened sod abanrlons works an<l the world and 
goes to the forest. The whole expression and fon- 
stmetjon in this rendering become forced and fin- 
natural. The rendering I give seems to me the simple 
and straightforward sense the Upaniihad. 
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3. Sunlcfs* arc those worlds and enveloped 
in blind gloom whereto all they in their passing 
hence resort who are slayers o! dieir souls. 

iTTOi 84)^ 

u v n 

4. One unmoving that b swifter than Mind. 
That the Gods reach not, for It progresses ever 
in front. That, standing, passes beyond odiers 
as they run. In That the Master of Life* 
establbhes the Waters.* 


*We have tv.o readings. (uHrya. sunless, and 
MSt/fya, TliajM or iindJune. The iturd vtKe is, in the 
thought structure of the Upanishad. the starting-point 
for the final movement in the last four verses. Its 
suggestions are there taken up and worked out. The 
prayer to the Sun reten back in thought to the sunless 
worlds and theU blind gloom, which are recalled in the 
ninth snd twelfth verses. The sun and his rays are 
intimately connected in other Upanishads alaa with the 
worlds of Light and their natur^ opposite is the dark 
and sunless, not the Titanic worlds. 

* Maiariivan seems to mean "he who extends him- 
self in the Jlfother or the container '* whether that 
be the containing tnolber element. Ether, or the 
material energy called Earth in the Veda and spoken 
of there as the hfother It b a Vedic epithet of the 
God Vayu, who, representing the divine principle m 
the Life-energy, Prana, extends himself in Matter and 


!S»IA Ur.WSfMD 


r^tr «»TifrT fi r Jifi - vt Tnf WJrr; i 

2. Doing wfily* Morks in this world one 
should wiili to lire a hundred years. Thus it is 
in thcc and not otherwise than this; action 
cleaves not to a man.* 

^ ?t gtTT wnM T p n; t 

fftw ^ spTp a ) a 


on earth and beyond and the supreme Immortality. 
The image is of the world either aa a farment or as a 
dwelling-place for the informing and governing Spint. 
The latter significance agrees ^ner with the thought 
of the CTpanishad. 

* A'*(fv«n«et?tf.‘ The stress of the word eva gives 
the force, "doing works indeed, and not refraining from 
them." 

•Shankara reads the line. "Thus in thee — it is not 
otherwise than thus — action cleaves not to a man.” He 
interprets karmani in the first line in the sense of Vedic 
sacrifices which are permitted to the ignorant as a 
means of escaping from evil actions and their results 
and attaining to heaven, but the second karma in 
exactly the opposite sense, "evil action". The verse, 
he tells us, represents a concession to the ignorant ; the 
enlightened soul abandons works and the world and 
goes to the forest. The whole expression and con- 
struction in this rendering become forced and un- 
natural. The rendering I give seems to me the simple 
and straightforward sense of the Upanishad. 
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3. Sunless* are those worlds and enveloped 
in blind gloom whereto aU th^ in their passing 
hence resort who are slayers of their souls. 

1 

rra:ra^s«rpt^fir ?«nfe it v ij 

4. One unmoving tiaat is swifter than Mind. 
That the Gods reach not, for It progresses ever 
in front. That, standing, passes beyond others 
as' they run. In That the Master of Life* 
establishes the Waters.* 


*VVe have two readings, aiitrya, sunless, and 
asvrya. Titanic or imdivine. The third verse is, in the 
thought structure of the Upaohhad. the starting-point 
tor the final movement in the last four verses. Its 
suggestions are there talcen up and worked out. The 
prayer to the Sun refers back in thought to the sunless 
worlds and their blind gfoom, whkh are recalled in the 
lunth and twelfth verses. The sun and his rays are 
intimately connected in other Upanisbads also with the 
worlds of Light and thdr natm^ opj»iite » the dark 
and simless. not the Titanic worlds. 

*HStarilvan seems to mean "he who extends him- 
self in the Jlother or the container" whether that 
be the containing mother element, Ether, or the 
material energy called EaiUt in the V'eda and spoken 
of there as the Ufother. It is a Vedic epithet of the 
Cod Vayu, who, TepicsenKog the ^vine principle in 
the Life-energy, Prana, extends himself in Jfatter and 
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ffiilffl 82^51% I 

iij irura; ii h n 

5- That moves and That moves not; That is 
far and the same is near; That is wtbin aJJ this 
and That also is outside all this. 

'^TcifTsi wft a II i, \\ 

6. But he who sees everywhere the Self in all 
existences and ah existences in the Self, sbrinJcs 
not thereafter from aught. 


vjvi£es iti i<?mu. JUte it signifies the divine Life* 
power that presides in ah fowts ol cosmic activity. 

*Ap*s as it h accentuated in the xrrsion ot the 
White yajurveda, can mean oaJy "wafers’’. If this 
accentuation is disregarded, we may take it as the 
tingnlar apas. work, action. Shankara. however, renders 
it by the plural, works. The diflicutty only arises 
•4^aQse the true V’edic sense of the word had ^en for* 
gotten and it came to be taken as referring to the fourth 
of the five elemental states of Matter, the licjiiid. Such 
a reference would be entirety Irrelevant to the context. 
But the Waters, otherwise caDed the seven ifreams or 
the seven fostering Cows, are the VwJic symbol for the 
seven cosmic prinriples and their aetivilies. three 
inferior, the physical, vital and mental, four supt-rior, 
the divine Truth, the divtoe Illws. the divine Will an<l 
CoRseJousnesa, and the divine IWing On this coricepli<>n 
abo k foanded the anrieot idea et the seven worU« In 
each of »hkb the seven priacipfr* »« separately active 
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tW ^ II \» 1) 

7 . He in whom it is the Self-Being that has 
become all existences that ate Becomings,’ for 
he has the perfect knowledge, how shall he be 
deluded, whence shall he have grief who sees 
everywhere oneness? 

w«iwi'jl«Ri»^<fts«tf^Hr5^ng.>n«?ftwr bjttwt ii cu 

8. It is He that has gone abroad — That which 
is bright, bodiless, without scar of imperfection, 
without sinews, pure, unpierced by evil. The 
Seer, the Thinker,' the One who becomes eveiy- 

hy their various hannomes. This Is. obviously, the, 
rigbt sigiii£cance of the word to the UpaiiJshad. 

'The words sarvani bAuSam UteraUy, "all things 
that have become ", is opposed to Atman, self-existent 
and immutable being. The phrase means ordinarily 
"an creatures", but its literal stfise is evidently insisted 
on in the expression bhutdmi abkSi "became the 
Becomings". The idea is the acquisition in man of 
the sopreme consciousness by which the one Self in 
him extends itself to embrace all creatures and realises 
the eternal act by which that One manifests itself m 
the multiple forms of the universal motion. 

‘There is a clear distmetion in Vedic thou^t 
between iavi, the seer and Hunifi, the thinker. The 
former indicates the divine sapn-intellectual Knowledge 
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here, the Self-existent has oricred objects per- 
ctly according to their nature from years 
impitemal. 

3j? 5? ^ ^ ^ ” 

g. Into a blind darkness they enter « o 
,llow after the Ignorance, they as i to 
,atcr darkness rvho devote themselves to 


lowlcdge alone. ^ 

:eived from the wise who revealed That 
ierstanding. 


ich by direct vision and ^rir true 

pr&ples and M 

itions, the bttw. ^ coasdonanni through the 
rks from the divided ^ fljajii. 

sibdities of to ?he^ rtality in Ih^ 

ation in form and opvraid to their 

Existent Brahman. ^ ^ ,he force. 

*Anyadeva.—fva in the preceding 

uite other than the res^‘ knowledge and Ih* 
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W- He who knows That as both in one, the 
Knowledge and the Ignorance, by the Ignorance 
crosses beyond death and by the Knowledge 
enjoys Immortality. 

wN an: nfrof^ I 

^ ft wt It 3 wr tt AX « 

12- Into a blind darkness they enter who 
follow after the Non-Birth, they as if into a 
peater darkness who devote themselves to the 
Birth alone. 


ggR iftTPd ^ n AX n 


23- Other, verily, it is said, is that which 
comes by the Birth, other that which comes by 
the Non-Birth; this is the lore we have received 
from the wise who revealed That to our under 


standing. 

»he verse that foUows. The oidinary render^- 
"Knowledge has one molt. Ignorance 
would be an obvious commonidaw annotmceo 
exaggtaated pompousness, adding „ »« the 

thought and without any place in the seqo 
ideas. 


vrxsi^ftw 


wn^fm fr r m » « v 0 q ) 

f TTT g ^ irt m « c -q7 ;v t gv-‘> r v t 

li nho )cftoi« TJuf both In i 
Ibf* lluth anJ fhr ^InsAljitlon of Birth, by 
ilrufilution J>r^T>ntJ jJf-iJh anrJ by 

Hirtli rf\jo)*« Iminoftility. 

<tT,H X" ti lii ■ 

i$. Thr f.jfc of Tnjth in covTrrd with 
briltianl golden ltd; that do thou remove, 
Fmtcfcr,** for the law of the Truth, for sight. 

Jrs^ «P1« F# •S'tPWd ffrt 

^T- ffit^T^dw ■ n w 

iG. O Fosterer, O sole Seer, O Ordaint 
0 illumining Sun, O power of the Father 
creatures, marshal thy rays, draw together tf 
light; the Lustre which is thy most blessf 
form of all, that in Thee 1 behold. The Pumst 
there and there. He am I. 


‘•In (he inner sense of the Veda SiJi>a, the Sur 
presents the divuie lUomiflalioa of the Ka* 
Treett^ fnittd and forms the pure setf-Iuminou 
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17. The Breath of things" is an immortal 
Life, but of the body ashes are the end. OM J 


Truth of things. His piincipal power is self-revelatory 
luiowledge, tenned in the Veda “Sight” His realm is 
described as the Truth, the Law. the Vast. He is the 
Tosterer or Increaser, (or he enlarges and opens man's 
dark and Umited being into a luminous and infinite 
consdousness. He is the sole Seef> Seer of Oneness 
and Knower of the Self, and leads him to the highest 
Sght. He is Yama. Controtler or Ordainer. for he 
governs man's action and manifested being by the 
tUiect Law ot the Truth, talyadhama, and therefore 
by the right principle of oar nature, ydthclalhyata^, a 
luminous power ptoceeding (tom the Father of all 
existence, be reveals in himself the divine Purusha of 
whom aU beings are the maiufestattons. His rays are 
the thoughts that proceed luminously from the Truth, 
the Vast, but become deflected and distorted, bcokea 
up and disordered in the reflecting and dividing prin- 
ciple. Mind. They form there the golden lid which 
covers the face of the Truth. The Seer prays to Sutya 
to cast them into right order and relation and then draw 
them together into the unity of revealed truth The 
result of this inner process is the perception of the one- 
ness of all beings in the divine Soul of the Universe. 

"Vayu, called elsewhere Matarisvan. the Life 
Energy in the universe. In the light of Surya he 
reveals himself as an immortal principle of existence 
of which birth and death and life in the body are only 
particular and external proce ss es. 
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O Will,'* remember, that which was done 
remember I 0 Will, remember, that which 
done remember. 

i8. O god Agni, knowing all things that are 
manifested, lead us by the good path to the 
fclicityj remove from us the devious attraction 
of sin**. To thee completest speech of sub- 
mission we would dispose.’* 


»The Vedic terra kraiu raeans 
action itself, sometim® the effective 

manifMtation npwanis ,rom whkb 

-Sin. in lb. Is «ri!n »d 

this verse is taken bodily. » jj,_ 

hnnie. the .t nilunily inmanne 

Ihm IS a slnupbl ’”'*“'5 
light and tniUi. n«* f*"'"’ ■ S_:i vistas, tM«i 
cL Infinit. l™'* '';rr1,“Tnatta abnald 
ftf^hani by which the la Sin ctanpeb 

TOnnally take w amid uneven and 

L^:,“iSs*^"'rg".ind»p. Idantt..'. 

V^ndni). 
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ZI 


“The word vidhem* is used of the ordering of the 
sacrifice, the disposal of the offerings to the Cod and, 
generally, of the sacnfice or worship itself. The Vedic 
namas, internal and external obeisance, is the symbol 
of submisson to the divine Bnog in ourselves and in 
the world. Here the offering is that of completest 
submission and the self-snirender of all the faculties of 
the lower egoistic homan nature to the divine Will- 
force, Agni, so that, free from internal opposition, it 
may lead the soul of roan throogh &e truth towards a 
felicity full of the spiritual riches, raye. That state of 
beatitude is the intended seU-oonteat in the principle of 
pure Love and Joy, which the Vedic initiates regarded 
as the source of the dirine extslence in the universe 
and the foundation of the divine life in the homan 
being. It is the deformation of this principle by 
egoism wUch appears as deriie and the lust of posses- 
rion in the lower worids. 



ANALYSIS 




PREFATORV 

PLAN OF THE UPANISHAD 

Tlie Upanishads. being whicJcs of illumination 
and not of instruction, composed for seekers who 
bad already a general familiarity with the ideas 
of the Vcdic and Vedantic seers and even some 
personal experience of the truths on which they 
were founded, dispense in their style with ex- 
pressed transitions of thought and the develop- 
ment of implied or subordinate notions. 

Every verse in the Isha Upanishad reposes on 
a numMr of ideas implicit in the text but nowhere 
set forth explieiUy: the reasoning also that sup- 
ports its conclusions is suggested the v/onls, 
not expressly convwcd to the intelligence. The 
reader, or rather the hearer, was supposed to 
proceed from light to light, couhtmiug his lutul- 
tsora and verifying by his experience, not sub- 
mittiag the ideas to the judgment of the logical 
reason. 

To the modem mind (his method is invalid and 
inapplicable; it is necessary to present die ideas 
of the Upanisliad in their completeness, under- 
line the suggestions, supply the necessary transi- 
tions and bring out the suppressed but always 
implicit reasoning. 

The central idea of the Upanishad. which is a 
reconciliation and harmony of fundamental 
opposites, is worked out symmetrically in four 
successive movements of thought. 
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FIRST ilOVEMENT 

In the first, a basis is laid do^v-n by the idea of 
the one and stable Spirit 

ing a universe of movement and of the forms ot 
fte ™1e of . dh-ine life for 
„,2^isTom.ded^«njoymen. of ell >1/ 
tion of all through the exclusion of desire. 

'fa ttien declared the justificatioii of worfa 
and of the physical life on fhe basts of 
able freedom of Ihc soul, one "ath the fat". 
Si-dsfrOl the activity of the multiple movement 

“ISilfy. the result of an isnorrmt tolerfmncc 
tvilh the^ right inSiutioh in 

iMlln^dS—. Ifrrrey, 

SECO.VD ilOVEUERT 

In the second movement the ideas of the 6mt 
verse are resumed and amp ' ' ^jjpjg move- 

The one sUble U>rd »"<< *' „bom. 

ment are identifj<^ staSuy are the higher 
» MaS“. as iut^Wri all. 

‘‘'Stoil’and folHment cl the ral'^cMde^mj 
found in the ettper^c^f um^ trantcead- 
identifies himself mth ^1( but with 

ental Self and is identified ro the sen, v 
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an entire freedom from grief and illusion, with 
all its becomings. {Verse$ 6, 7) 

THIRD HOVEHENT 

In the third movement there is a return to the 
justification of life and worl» (the subject of 
verse 2) and an indication of ttieir divine fulfil- 
ment. 

The degrees of the fjsrd’s self-manifestation in 
the universe of motion and in the becomings of 
the one Being are set forth and the inner law of 
all existences declared to be by His conception 
and determination. (Verse S) 

Vidya and Avidya, Becoming and Non- 
becoming ate reconciled by their mutual utility to 
the progressive self-realisation which proceeds 
from the state of mortality to the state of Im- 
mortality. (Verses 9-74) 

FOURTH MOVEifBNT 

The fourth movement returns to the idea of 
the worlds and under the figures of Surya and 
Agni the relations of the Supreme Truth and 
Immortality (Verses 15, 16), the activities of this 
life (Verse 17), and the state after death (Verse 
18) are symtwiically indicated, 



r 

First MovEStEjiT 
TIIE INIIABinNG GODHEAD; 

LIFE AND ACTION 
Vcreis I — 3* 

THE DAStS OF COSiUC EXISTENCE 

Cod and the world. Spirit and formative Na1 
are confronted and their relations fixed. 

COS\tO$ 

All world is a movement of the Spirit in its 
and is mutable and transient in all its formatic 
and appearances; its only ctemi^ is an etem 
of recurrence, its only stability a semblar 
caused by certain apparent fi.xities of relatioa ai 
grouping. 

Every separate object in the universe is, 
truth, itself the whole universe presenting 
certain front or ouhrard appearance of its movi 

*1. All this Is for baUUtion b7 the Lord, whatsoever 
individual onivene of iDovvmeat in the universal motion. E 
that renounced tboo shouldit enjoy ; lust not after an 
esan s possession. 

I. Doin; verify srorks to this world one shonld wish t 
Lve a hundred years. Thus it is in thee and not otherwb 
than this ; action cleaves not to a man, 

.. Sunless are those mrlds and enveloped in blind gloon 
'all they in tbrfr passing bence r e so r t who are slayen 
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inent. The microcosifl is one with the tnaciO' 
cosm. 

Yet in their relation of principle of movement 
and result of movement th^ arc continent and 
contained, world in world, movement in movS* 
ment. The individual therefore partakes of the 
nature of the universal, refers back to it for its 
source of activity, is, as tve say. subject to its 
la\vs and part of cosmic Nature. 

SPIRIT 

Spirit is lord of its movement, one, immutable, 
free, stable and eternal. 

The Movement with all its formed objects ha* 
been created in order to provide a habitation for 
the Spirit who, being One, j’et dwells multitudi* 
nously in the muldplidly of His mansions. 

It is the same Lord who dwells in the sum and 
the part, in the Cosmos as a whole and in each- 
being, force or object in the Cosmos. 

Since He is one and indivisible, the Spirit in all 
Is one and their multiplicity is a play of His 
cosmic consciousness. 

Therefore each human being is in his essence 
one with all others, free, eternal, immutable, lord 
of Nature. 

TRANSITIOXAL THOUGHT 

AVIDVA 

The object of habitation is enjoyment and 
possession; the object of the Spirit in Cosmos is. 
therefore, the possesdra and enjoyment of foe 
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nnuTrse. Yet, being thus in his essence one, 
divine and free, man seems lo be limited, dh'ided 
from othcR. subject to Nature and even its crea- 
tion and sport, cnsIa\Td to death, ignorance and 
sorrow. His object in manifestation being pos- 
session and enjoyment of his world, he is unable 
to enjoy because of hb limitation. Thb contrary 
result comes about hy Avidj^, the Ignorance of 
oneness ; and the knot of the Ignorance b egobm. 
£GO 

The cause of ego b that while by Ib double 
power of Vidya and Avid>’a the Spirit dwdb at 
once in the consciousness of mdtiplicity and 
rolati'v’ity and in the consciousness of uaity and 
identity and b therefore not bound by the Igno- 
rance, yet It can, in mind, identiiy It^ with the 
object in the movement, absoroingly, to the 
appa^t exclusion of the KriowI^Ige which 
remains behind, %-eiled at the back of the mental- 
ity. The movement of Mind in Nature b thus 
able to conceive of the object as the reality and 
the Inhabitant as limited and determined by the 
appearances of the object. It conceives of the 
object, not as the universe in one of its frontal 
appearances, but as itself a sqarafe eibtena 
standing out from the Cosmos and different in 
being from all the rest of it It conceives simOariy 
of the Inhabitant. Thb b the illasion oi igoi> 
lance which falsifies all realities. The illnsion b 
called ahamkdra, the separative ego-sense which 
jnakes each being conceis'e of itself as an 
independent personality. 
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The result of the separation is the inability to 
enter into harmony and oneness with the universe 
and a consequent inabih'ty to possess and enjoy 
it. But the desire to possess and enjoy is the 
master impulse of the Ego which knows itself 
obscurely to be the Lord, although owing to the 
limitations of its relativity, it is unable to realise 
its true existence. The result is discord with 
others and oneself, mental and physical suffering, 
the sense of weakness and inability, the sense of 
obscuration, the strainiog of energy in passion 
and in desire to^vards scUdulfilment. the recoil of 
energy exhausted or disappointed towards death 
and disintegration. 

Desire is the badge of subjection with its 
attendant discord and suffering. That which is 
free, one and lord, does not desire, but inalien- 
ably contains, possesses and enjoys. 

THE RULE OF THE DIVINE UFE 

Enjoyment of the universe and all it contains is 
the object of wotW-existcnce, but renunciation of 
all in desire is the condition of the free enjojment 
of aU. 

The renunciation demanded is not a moral con- 
straint of sclf-denbl or a ph>’sical rejection, but 
an entire liberation of the spirit from any craving 
after the forms of tlungs. 

The terms of this liberation arc freedom from 
egoism and, conseqnently, freedom from personal 
desire. Practically, this renunciation implies that 
one should not regard anything in the universe as 
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a nrcrs.'virj* objrcf of possfssion, nor as possessed 
b>’ anothrr and not bjr oneself, nor as an object 
of preed in the heart or the senses. 

This attitude U founded on the per c ept'oa of 
unity. For it h.ia already been said that aH souk 
arc one possessing Self, the Lord: and aJthon^ 
the J^rd inhabits each object as if separately, }vt 
all objects exist in that Self and not outside it. 

Therefore bj* transcending Ego and realising 
the one Self, we possess the whole cniveise in the 
one cosmic consciousnes and do not need to 
possess phj*sically. 

Has-ing oneness sWlb the lord the possbili^ 
of an inhnitc free delight in aH things, we do sot 
need to desi«. 

Being one with all beings, we poss^. in thffi 
enjojment, in ours and ia the ccsnic Being's, 
delight of universal self-expression. It k onfy 
by this Ananda at once transcendent and univer- 
sal that man can be free in his soul and yet lire 
in the w^orid with the ftdl active Life of the Lord 
in His universe of movement. 

TffS jaSr/F/CATIO.V OF frOFKS 
This freedom does not depend upon inaction^ 
nor is rhk possession limited to the cnjpj'mfflt of 
the inactive Soul that onlj' witnesses without 
tabing part in the movement. 

On the contraij*. the doing of works in this 
material world and a fall acceptance of the term 
of physical life are part of its completeness. 
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For the active Brahman fulfils Itself in the 
world by works and man also is in the body for 
self-fulfilment by action. He cannot do otheJ- 
wise, for even his inertia acts and produces effects 
in the cosmic movement. Being in this body cr 
any kind of body, it is idle to thjnk of refraining 
from action or escaping the physical life. The 
idea that this in itself can be a means of libera- 
tion, is part of the Ignorance which supposes the 
soul to be a separate entity in the Brahman. 

Action is shunned because it is thought to bo 
inconsistent with freedom. The man when he 
acts, is supposed to be necessarily entangled in 
the desire behind the action, in subjection to the 
formal energy that drives the action and in the 
results of the action. These things are true in 
appearance, not in reality. 

Desire is only a mode of the emotional mind 
which by i^orance seeks its delight in the object 
of desire and not in the Brahman who expresses 
Himself in the object. By destroying that igno- 
rance one can do action %vilhout entanglement in 
desire. 

The Energy that drives is itself subject to the 
Lord, who expresses Himself in it with perfect 
freedom. By getting behind Nature to the Lord 
of Nature, merging the individual in the Cosmic 
Will, one can act mth the divine freedom. Our 
actions are given up to the Lord and our personal 
responsibility ceases in His liberty. 

The chain of Karma <wily bmds the movement 
of Nature and not the soul which, by knowing 
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itself, ceases cwn to ajq>ear to be bound by the 
result of its M'orks. 

Therefore the vr^y of freedom is not inaction, 
but to cease from identi^ang oneself mth the 
movement and reco\*cr instead our true identitj’ 
in the Self of things who is their Lord. 

THE OTHER WORLDS 

By departing from the ph.vsical life one does 
not disappear out of the Movement, but only 
passes into some other general state of conscious- 
ness than the material uniwise. 

These states arc either obscure or illuminated, 
dark or sunless. 

By persisting in gross forms of ignorance, by 
coercing pervxrsely the soul in its selMulfilment 
or by a wrong dissolution of its becoming in the 
Mo\xmcnt. one enters into states of blind dtrk* 
ness, not into the worlds of light and of liberated 
and blissful being. 
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Second Mo\'esient 
t * 1 

BRAHltAN; 

ONENESS OF GOT) AND THE WORLD 
Verees 4 — 5* 

HRAJWAN—niE VKny 

The Lord and the world, even when they seem 
10 be distinct, arc not really diOerent from each 
other; they are one Brahman. 

*'OSE VNUOVISG" 

God is the one stable and eternal Reality. He 
is One because there is nothing else, since all 
existence and non-existence arc He. He is stable 
or unmovuig, because motion implies change in 
Space and change in Time, and He. being beyond 
Time and Space, b immutable. He possesses 
eternally in Himself all that b, has been or ever 
can be, and He therefore does not increase or 
diminish. He is beyond causality and relativity 


*4 One vnmoving that is nrintT thaa StiniJ ; That the 
Cods reach not. tor It progresses ever ia froat. That, stand- 
tug, passes l«7md others as they ros. Iti That the Master 
of Lite establishes the W'alCR. 

3- That moves and That moves not , That h far and the 
same is near : That is snOdo all this and That also U outside 
all this. 
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and therefore there b no change of relations i 
His being. 

"SIV/FTER r/MJV J//,VD" 

The world is a cyclic movement (samara) c 
the Divine Consciousness in Space and Time 
Its law and, in a sense, its object is progression ; i 
exists by movement and would be dissolved bj 
cessation of movement. But the basis of thii 
movement is not material; it is the energy o 
active consciousness which, by its motion anc 
multiplication in different principles (different ie 
appearance, the same in essence), creates opposi- 
tions of unity and multiplicity, ^visions of Time 
and Space, relations and groupings of dream* 
stance and Causality. All these things are real 
in consciousness, but only symbolic of the Being, 
somewhat as the imaginations of a creative Mind 
are true representations of itself, yet not quite 
real in comparison with itself, or real with a 
different kind of reality. 

But mental consciousness is not the Power that 
creates the universe. That is something infinitely 
more puissant, s^vi^t and unfettered than the 
mind. It is the pure omnipotent self-awaren«s 
of the Absolute unbound by any law of the 
relativity. The laws of the relativity, upheld by 
the goib, are Its temporary creations. Theu” 
apparent eternity is only the duration, im- 
measurable to us, of the world which they 
govern. They are laws regularising motion and 
change, not laws binding the Lord of the move- 
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ment. The gods, therefore, are described as con- 
tinually running in their course. But the Lord 
is free and unaffected by His own movement. 

"THAT mVES, THAT UOVES NOT" 

The motion of the world works under tlie 
government of a perpetual stability. Change 
represents the constant shifting of apparent rela- 
tions in an eternal Immutability. 

It is these trutiis that are expressed in the 
formulae of the one Unmoving that is swifter than 
Mind, That which moves and moves not, the one 
Stable which outstrips in the speed of its effective 
consciousness the others who run. 

TRANSITIONAL THOUGHT 
TUB UANY^ 

If the Oneispre-eroinentiy real, "The others", 
the Itfany arc not unreal. The world is not a 
figment of the Mind. 


1 Tb« ipriet ot iUui under this txAding Kein U mr to 
tLfl iadi'jwsisable ortapbrNCAl basit o( the Upenubad The 
Uha U 5 >ani«h»d dace not teach c pure eod eutusve Monism , 
tt decUm the One enthont droyioc the &Uay end Its metlHxl 
ts to lee the Oae In the Many It nuerts the simulUnmus 
velidity of Vidya end Andy* and upholds et the object of 
action and Icnowledge an inunortality consistent with Life and 
Birth la this world. It Teijjtda every object as itwif, the 
onivene and every soul as Itself, the divine rurgsha The 
eii'emble of theee bleat is ecmsistcnt only with a eynthctic or 
comprehenirive as oppeued to an iSusionut or esclasive 
Monism 

% 
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Unity is the eternal truth of things, diversity a 
play of the unity. The sense of unity has there- 
fore been termed Knowledge, Vidya, the sense of 
diversity Ignorance, Avidya. But diversity is 
not false except when it is divorced from the 
sense of its true and eternal unity. 

Brahman is one, not numerically, but in 
essence. Numerical oneness would either ex- 
clude multiplicity or would be a pluralistic and 
divisible oneness with the Many as its parts. 
That is not the unity of Brahman, which can 
neither be diminished nor increased, nor divided. 

The Many in the universe are sometimes called 
parts of the universal Brahman as the waves are 
parts of the sea. But. in truth, these waves are 
each of them that sea. their diversities being those 
of frontal or superficial appearances caused by 
the sea’s motion. As each object in the universe 
is really the whole universe in a different frontal 
appearance, so each individual soul is all Brah- 
man regarding Itself and %V'orld from a centre of 
cosmic consciousness. 

For That is identical, not single. It is identi- 
cal always and eveiyivhere in Time and Space, 
as well as identical beyond Time and Space. 
Numerical oneness and multiplicity are equally 
valid terms of its essential unity. 

These two terms, as we see them, are like aU 
others, representations in Chit, in the free and 
all-creative self-awareness of the Absolute regarc^ 
ing itself variously, infinitely, innumerably and 
formulating what it regards. Chit is a power 
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not only of knowledge, but of expressive will, 
not only of receptive vision, but of formative 
representation; the two ate indeed one po\ver. 
For Chit is ati action of Being, not of the Void. 
What it sees, that becomes. It sees itself beyond 
Space and Time; that becomes in the conditions 
of Space and Time. 

Creation is not a making of something out of 
nothing or of one thing out of another, but a self- 
projection of Brahman into the conditions of 
Space and Time. Creation is not a making, but 
a becoming in terms and forms of conscious 
existence. 

In the becoming each individual is Brahman 
variously represented and entering into various 
relations with Itself in the play of the divine con- 
sciousness: in being, each individual is all 
Brahman. 

Brahman as the Absolute or the Universal has 
the power of standing back from Itself in the 
relativity. It conceives, by a subordinate mov’c- 
ment of consciousness, the individual as other 
than the universal, the relative as different from 
the Absolute. Without this separative move- 
ment, the individual would always tend to lose 
itself in the universal, (he rclatiw to disappear 
into the Absolute. Thus. It supports a corres- 
ponding reaction in the individual who regairis 
himself as “other*' than the transcendent and 
unb-mal Brahman and “other’' than the rest 
of the Many. He pate idcnbty behind him and 
enforces the play of Bcit^ in the separati\-e Ego. 




Neither Vidya nor Avidya by itself is the 
absolute knowledge. (See verses 9-11) 

Still, of all relations oneness is the secret base, 
not multiplicity. Oneness constitutes and up- 
holds the multiplicity, multiplicity docs not con- 
stitute and uphold Ae oneness. 

Therefore we haTC to conceive of oneness as 
our self and the essential nature of Be'mg, multi- 
plicity as a representation of Self and a becom- 
ing. We have to conceive of the Brahman as 
One Self of all and then rehim upon the Many 
as becomings of the One Being {bhutSni ... 
dtman). But both the Self and the becomings 
arc Brahman; wc cannot reprd the one as 
Brahman and the others as unreal and not 
Brahman. Both are real, the one with a con- 
stituent and comprehenstve, the others with a 
derivath’e or dependent realit>-. 

THE RVmiKC OF THE GODS 
Brahman representing Itself in the uni^’Cise as 
the Stable, by Its immutable c.vistencc (Sat), is 
PuTUsha. God, Spirit; representing Itself as the 
Motional, by Its powrr of acti\-e Consciousness 
(Chit), is Nature. Force or World-Principle 
(Prakriti, Shakti, Maya).’ The play o! these tw-o 
principles b the Life of the universe. 


* Vrikntj. tCitvn u opptnwj lo PuniOj. »Vlc>( 

i> th« Sool sovefBidj. ukuig wgflittnce oj aod ♦njoyinj the 
wotV* rf Shahti. the (eU^tuteot. *elt<opnit»ve. 

•ell^effettive IVirer of the LorI (l<bw»nt, Dev* or Pundu). 
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The Gods are Brahman representing Itself in 
cosmic Personalities exfffcssivc of the one God- 
head who, in their imperial action, appear as 
the various play of the principles of Nature. 

The "others" are sarvabhutani of a later 
verae, all becomings. Brahman representing itself 
in the separative consciousness of the Slany. 

Everything in the universe, even the Gods, 
seems to itself to be mmong in the general move- 
ment towards a goal outside itself or other tbm 
its immediate idea of itself. Brahman is the 
goal; for it is both the beginning and the end, 
the cause and the result of all movement. 

But the idea of a final goal in the mos'eofflt 
of Nature itself is fllosory. For Br a h m an s 
Absolute and Infinite. The Gods, labounng o 
reach him, find, at es’ery goal that toy 
Brahman still moving forward in front to 
farther realisation. Nothing in the appearan^ 
of the universe can be entirely That *0^® 
relative consciousness; all is only a ^Tnbo c 
representation of the Unknowable. 


which esprraes itseU nj the workias? of PMknti. 
signifying origmaDy jn the Veda comprehensive ^ 
knowledge, %Visdoci that is from of dlil : afto^^ 
its second and derivative sense, eiumiag. m agic, P hision^ 
this second significance it can reaUy be 
the workings of the lower Katoie. Ap*ri fVskrInw 
put behind it the Dmne Wisdea and i* abscsbed 
eiperieoces of the arpantive Ego- It is in the »■« 
sense that the wo r d klaya is used in the Upaaishaos. w 
indeed, it ocenrs but rarely. 
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All things are already realised in Brahman. 
The running of the Others in the course of Nature 
is only a woilcing out (Prakriti), by Causality, 
in Time and Space, of something that Brahman 
already possesses. 

Even in Its universal being Brahman exceeds 
the Movement. Exceeding Time, It contains in 
Itself past, present and future simultaneously 
and has not to run to the end of conceivable 
Time. Exceeding Space, It contains all forma- 
tions in Itself coincidcntly and has not to run to 
the end of conceivable Space. Exceeding 
Causality, It contains freely in Itself all even- 
tualities as well as all potentialities without being 
boiind by the apparent chain of causality by 
which they are linked in the universe. Every- 
thing is already realised by It as the Lord beforu 
it can be accomplished by the separated Person- 
alities in the movement. 

TUE PRINCIPLE OF LIFE 
iiATAriisvAS Ayo the waters 
^Vhat then is Its intention in the movement ? 
The movement is a rhythm, a harmony which 
That, as the Universal Life, works out by figures 
of Itself in the terms of «)nscious Being. It is 
a formula symbolically expressive of the Un- 
knowable. — so arranged that every level of con- 
sciousness really represents something b^-ond 
itself, depth of depth, continent of continent. It 
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is a play* of the divine Consciousness existing 
for its o«-n satisfaction and adding nothing to 
That, which is already complete. It is a fact of 
conscious being, justified by its own c-xistencc. 
with no purpose ulterior to itself. The idea of 
purpose, of a goal is bom of the progressive self- 
unfolding by the world of its own tnie nature to 
the individual Souls inhabiting its forms: for the 
Being is gradually self-ro'caled Mithin it? own 
becomings, real Unity emerges out of the Multi- 
plicity and changes entirely the values of the 
latter to our consciousness. 

This self-unfolding is governed by conditions 
determined by the compioxit>’ of consciousness 
in its cosmic action. 

For consciousness is not simple or homoge- 
neous, it is septuple. That is to -uy. it constitutes 
itself into seven forms or gntli’s of consrioiis 
actis’ity descending from pure Being to physical 
l)eing. The«r interpby creates flte worlds, deter- 
mines all activities, constitutes all hccoinfngl. 

Brahman us alnaj"* the continent of Ihii pli>' 
Of this working Brahiain self-extended in 
Space and Time ls the universe. 

In this extension Brahm-in represents Ihclf as 
formative Nature, the univervsl .vother of things, 
Hho appears to us. fint. as Afaltrr, c.ill''<l 
frlkn-i, the lUrth-Princrple. 

• TJ.j w e.» inufa «,» t:*« tu» 

jw C-* ftdf ri«itp M i»-» *'!“ * 

t» lU ^Uv* ampaTK-fwi 
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Brahman in Matter or phj’sical being repre- 
sents Itself as the aniveml Life-Power, Matari- 
Bvan, which moves there as a dynamic energy, 
Prana, and presides effectively over all arrange- 
ment and formation. 

Uni\'ersal Life establishes, involved in Matter, 
the septuple consciousness; and the action of 
prana, the dynamic energy, on the Matrix of 
things evolves out of it its different forms and 
serves as a basis for all their evolutions. 

tRAltSltlQllAL THOUGHT 
rtre tv,<rEi?s 

There arc, then, seven constituents of Chjt 
active in the universe. 

We ate habitually aware of three elements in 
our being. Mind, Life and Body. These con- 
stitute for us a divided and mutable existence 
which is in a condition of unstable harmony and 
works by a strife of positive and negative forces 
between the two poles of Birth and Death. For 
all life is a constant birth or becoming (satn- 
bhava, sambkiili of verses 12-14). All birth 
entails a constant death or dissolution of that 
which becomes, in order that it may change into 
a new becoming. Therefore this state of exis- 
tence is called Mftyu, Death, and described as 
a stage wluch has to be passed through and 
transcended. {Verses ti. 14) 

For this is not the whole of our being and, 
therefore, not our pure being. We have, behind, 
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a superconscious existence which lias also three 
constituents. Sat, Cit-Tapas and Ananda. 

Sai is essence of our being, pure infinite MQ 
undivided, as opposed to this divisible being 
which founds itself on the constant changeable- 
ness of physical substance. Sat is the dhme 
counterpart of physical substance. 

Cit-Tapas is pure energy of Con^iousnea, 
free in its rest or its action, sowreign in its will, 
as opposed to the hampered dynamic energies ot 
Prana which, feeding upon physical sufefancK. 
are dependent on and limited by their 5“^*^ 
nance.* Tapas is the divine counterpart of ths 
lower ner\*ous or vital energy. 

Ananda is Beautitude, the bliss of pure con- 
scious existence and energy, os opp^d to i 
hfe of the sensations and emotions which are at 
the mercy of the outward touches of Life anu 
Matter and their positive and negative 
joy and grief, pleasure and pain. Ananda is me 
divine counterpart of the lower emotional anu 


sensational being. . ,. ■ 

This higher e.xbfencc. proper to the mvrne 
Sachchidananda, is unified, self-cxis^nt, no c 
fused by the figures of Birth and l^ath. 
called, therefore, Atnrlam, ^nimo^hty. a 
cflercd to us as the goal to be aimed at an 
felicity to be enjoyed when we have tranwno 
the state of death. (V^ses t 2 , /•/» r/, ra; 


pty\4ei 

Fa<l fo i*j 


1} nUUne* U uHt'I 
erigin, hnrntntt. Ih* 


la L’p«nuh*'* 


C< *BtlCal)C€ 
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The higher divine is linked to the lower mortal 
existence by the causal Idea* or supra-mental 
Kno\vledge-Will, Vi)Mna. It is the causal Idea 
which, by supporting and secretly guiding the 
confused activities of the Mind. Life and Body, 
ensures and compels the right arrangement of 
the universe. It is called in the Veda the Truth 
because it represents by direct vision the truth 
of things both inclusive and independent of their 
appearances; the Right or Law, because, con- 
taining in itself the effective power of Chit, it 
works out all things according to their nature 
with a perfect knowledge and prevision; the 
Vast, because it ts of the nature of an infinite 
cosmic Intelligence comprehensive of all parti* 
cular activities. 

Vljnana, as the Truth, leads the divided con- 
sciousness hack to the One. It also sees the 
truth of things in the multiplicity. Vijn.ina is 
tho divine counterpart of the lower diMdcd 
intelligence. 

These seven powers ol Chit are spoken of by 
the Vedic Hishis as the Waters, they are imaged 
as currents flowing mio or rising out of the 


• Not tt>« ktiMficI swsul fcV*. but the fsponwsU] l?r^. 
I'lf*. tlw CooKtoutfFTW. AuU llrtigVil ol Ibf rioi&f jWTo- 

ptainl into • can’ptrhraw’T mtai eucnisiaativ* amimiMt of 
»n tV tnUi* 4nJ frmrn ft t(i own rxiit'scr. c^rryios ta 
lU »rll SoooMfr tbr «>S Of xH^iaaitnutacn, (he (n«rr ct 
•U iit potrotMltm aBd (ha py i r of all fta f<#rD« It t> 
fn«T( that acts and sAeetMtra. at «sS as hiueMft nasVr 
of Its 0<rB BctUB 


36 


ISHA UPANISIIAD 


a superconscious existence which has also three 
constituents. Sat, Cit-Tapas and Ananda. 

Sat is essence of our being, pure infinite 2 nd 
undivided, as opposed to this divisible being 
which founds itself on the constant changeable- 
ness of physical substance. Sat is the di'Tue 
counterpart of physical substance. 

Cit-Tapas is pure energy of Consciousnes, 
free in its rest or its action, sovereign in its 
as opposed to the hampered dynamic energies ot 
Prana which, feeding upon physical sutetanc«, 
are dependent on and limited by their si^tf- 
nance.* Tapas is the divine counterpart of this 
lower nervous or vital energy. 

Ananda is Beautitude, the bliss of pure con- 
scious existence and cnei^. as opposed to tfl 
life of the sensations and emotions which are a 
the mercy of the outward touches of life ah 
Matter and their positive and negative "actions, 
joy and grief, pleasure and pain. Ananda is tn 
divine counterpart of the lower emotional an 
sensational being. 

This higher existence, proper to the fflvm 
Sachchidananda, is unified, self-existent, hOt c® 
fused by the figures of Birth and Dea^. 1 , 
called, therefore, Amftam, Immortality, 9h 
offered to us as the goal to be aimed at and tw 
felicity to be enjoyed when we have transcend 
the state of death, (t'erses iz, 14- 

* Therefwe phytical raUUiK« i» ealJrJ in tb« 

Anmam. Foci Jo its engin, bo^tvrr, th* wofd inrtot •"'"r / 
t«u)( cr sutitsnce. 
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The higher divine is linked to the lower mortal 
existence by the causal Idea* or supra-menlal 
Knowledge-WiU, VijnSna. It is the causal Idea 
which, by supporting and secretly guiding the 
confused activities of the Ulind, Life and Body, 
ensures and compels the right arrangement of 
the universe. It is called in the Veda the Truth 
because it represents by direct vision the truth 
of things both inclusive and independent of their 
appearances: the Right or Law, because, con- 
taining ui itself the effective power of Chit, it 
works out ail thinp according to their nature 
with a perfect knowledge and prevision; the 
Vast, because it is of the nature of an infinite 
cosmic InteUigence comprehensive of all parti- 
cular activities. 

Vijnana, as the Truth, leads the divided con- 
sciousness back to the One. It also sees the 
truth of things in the multiplicity. Vijn-ina is 
the divine counterpart of the lower divided 
intelligence. 

These seven powers of Chit are spoken of by 
the Vedlc Rishis as the Waters, they are imaged 
as currents flowing into or rising out of the 


« Not the aUtnet tneatal Wra. but the rapnmenUl Renl- 
Idea, the Co<Mooa«n<*>. Fo(i« and Qelight cl the Bemg fteu- 
piUted into a cocipnheosavc and ducniziinative aaarroeat of 
all the tnitha and powers ol its own eaistrsce, carrrias in 
its sell knowledge the wiH oI otU mittilestatron, the pewter of 
sU its potentialities and tho power of aQ its farms It u 
power that acta and effectuates, as wefl as knowtedge master 
of its own ictioa 
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general sea of Consciouancss in the bura 
Ixing/ 

Thej’ are a}) co-excfenf in the cnirense etc 
nally anti inseparably, but capable of being u 
volvctl and remanifested in each other. The 
arc actually involved in physical Nature an 
must necessarily cvoU'c out of it. They can t 
wilhdrasvn into pure infinite Being and can agai 
be manifested out of it. 

The infolding and unfolding of the One in fii 
Many and the Many in the One is therefore th 
htv of the eternally recurrent cosmic Cycles. 

THE f'rsto.v OF the drahmas 
The Upanishad teaches us how to percehj 
Brahman in the universe and in oor self 
exishencc. 

We have to perceive Brahman comprehen 
sively as both the Stable and the Mo%-ing. 
must see It in eternal and immutable Spirit and 
in all the changing manifestations of universe and 
relativity. 

WeJuve to perceive all things in Space and 
Time, the far and the near, the immemorial Past, 
the immediate Present, the infinite Future 'rith 
all their contents and happenings as the One 
Brahman. 

We have to perceive Brahman as that which 
exceeds, contains and supports all individual 
things as well as all onii’erse, transcendentallj’ of 


f Jlfiya Samudra, Ocean <tf tlie Jleart. K. V, JV. jS. 5 
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Time and Space and Cansaiiiy. We have to 
perceive It also as that which lives in and 
possesses the uni\-erse and all it contains. 

This is the tTanscendental, nniveisal and indi- 
vidual Brahman, Lord. Continent and Indwelling 
Spirit, which is the object of all knowledge. Its 
realisation is the condition of perfection and the 
way of Immortality. 
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perfect, pure, liberuted from 'SJ “““ 

|xBscs«Kl of the entire divtne feUit>. 

--:r^::; H, -ho .-e f ^ 

,oa »11 MulfOCrt In the S«>I- 

■’’8'’* ^ «r «. n-.n» that ti» 

lejg,, how »haU h» be «lel*l«l. whence saau 
who sees everywhere oneneM? 
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ATilAri 

Atman, our true self, js Brahman: it is pure 
indivisible Being, selMuminous, self-concentrated 
in consciousness, self-concentrated in force, self- 
delighted. Its existence is light and bliss. It is 
timeless, spaceless and free. 

THE THREEFOLD PURUSHA' 

Atman represents itsell to the consebusness of 
the creature in three states, dependent on the 
relations between Puru^a and Prakrit, the Soul 
and Nature. These three states are Ak^hara, 
unmo\’ing or immutable; K^ara, moving or 
mutable; and Para or Vttama, Supreme or 
Highest. 

Kshara Purusha is the Self reflecting the 
changes and movements of Nature, participating 
in them, immersed in the consciousness of the 
movement and seeming in it to be bom and die, 
increase and diminish, progress and change. 
Atman, as the Kshara, enjoys change and divi- 
sion and duality; controls secretly its ovm 
changes but seems to be controlled by them; 
enjoj’s the oppositions of pleasure and pain, good 
and bad, but appears to be their vicUm; possesses 
and upholds the action of Nature, by which it 
seems to be created. For. always and inalien- 
ably, the Self is Ishwata. the Lord. 

Aksiuta Purusha is the Self, standing back 
from the changes and moveraents of Nature. 


• Ciu X\. i6. 17. Sw mim XIU fuaca. 
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calm, pure, impartial, indifferent, watcliii 
and not participating, above them as on 
mit, not immersed in these Waters. Tl 
Self is the sky that never moves and 
looking down upon the craters that are i 
rest. Ihe Akshara is the hidden freedon 
Kshara. 

Para. Purusha or Purushottama is the S 
taining and enjoying both the stillness : 
movement, but conditioned and limited by 
of them. It is the Lord, Brahman, the . 
Indefinable and Unkno^rable. 

It is this supreme Self that has to be rea 
both the unmoving and the mutable. 

PURUSHA /iV PRAKRIT}* 

Atman, the Self, represents itself diffen 
the sevenfold movement of Nature accor 
the dominant principle of the conscious! 
the individual being. 

In the physical consdousness Atman b 
the materia] being, Annamaya Punisa. 

In the vital or nervous consciousne^ 
becomes the vital or dynamic being, Pran 
Purusa. 

In the mental consciousness Atman h 
the mental being, Manomaya Purusa. 

In the sopia-^ntellectual consciousness, 
nated by the Truth or causal Idea (called ii 
Salyarn Riant Brkat, the True, the RigI 


I’raiitfha,] TI i<. 
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^st) At^ becomes the ideal being or great 
Vmanamaya Purma or Mahat Atman.* 
In the consciousness proper to the universal 
wamude. Atman becomes the all-blissful being 
r all-enjoymg and aQ-productive Soul, Ananda- 
fnaya Punisa. 

the consciousness proper to the infinite 
V '^tiich is also the infinite 

aU^ffective Will (Cit-Upas), Atman is the all- 
COMCIOUS Soul that is source and lord of the 
universe, Cattanya Purusa. 
h:?.*''' ““'‘““"MS proper to the state of pure 

SIS IS 

’J"® “ '’i® "''Ut fit® Lord 

no inhabits all forms, can live in any of these 
ates of the Self in the world and partake of its 
He can be anything he wills from 
jne maleiul to the all-blissful being. Through 
he can enter into the Caihmya 

^'^CliailDANANDA 

^cheWdananda is the manifestation of the 
Ulster Purusha; its nature of infinite being 

mature. Para Prakrli. Mind, life and body arc 
‘h^ower nature. Apard Prakrit. ^ 

the state of ^chchidananda is the higher half 
01 univers al existence, pardrdha. the nature of 
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which is Ira^rtality. Jh' 

mortal existence in Matter is ft® 
aparardha, the nature ot which 
Vd and life in the body ■” 

Death because by IS”™"®® ft^ , c,chchida- 
Sachchidananda. Mind into 

nanda, they can ““'f/* Tjfe into the 

the nature of the Troth, ? { .7 ' mre of Sat. 
nature of Caitanya. Body into the nature 
that is. into the pure e^nce. the 

\Vhcn this cannot {fjScrforms 

body, the soul * ht " ^rlds and 

of existence or worl^, Ae material eos- 

nf felicitv. and returns upon naien 

an indefinable penod into the pure stat 

chidananda. Sachchidananda 

The realisation of the Sett as nacnci 
is the aim of human existence. 

THE CONDITION OF „[ 

Sachchidananda is alwaj.’s ft' ^ as it 

Atman; it may either remain 
apart from the universe ot overloo.s, ei 
and possess it as the Lord. fi'erse d) 

In tat, it does both simultaneously, (t r” 

* r have ejected under ibis and the ^ edl. 

u,e p™.l-l Idea. .■ We tl,«^ «« 

although not erpreMly roenUooed or aUuded 



SEU'REAUSATIOS 


45 


The Lord pervades the imiveise as the Virat 
Purusha, the Cosmic Soul (paribhuh of the eighth 
verse, the One who becomes everywhere): H® 
enters into each object in the movement, to the 
Knowledge as Braihinaii supporting individual 
consciousness and individual form, to the Igno- 
rance as an individualised and limited bemg. H® 
manifests as the Jivatman or individual seif in 
the liwng creature. 

From the standpoint oj our lower state m the 
kingdom of death and limitation Atman is 
Sa^chidinanda, supra-menta), but reflected ih 
the mind. If the mind is pure, bright and stiU> 
there is the right refiectioa; if it is unpurifted. 
troubled and obscured, the rcfiectSon is distorted 
and subjected to the crooked action of the 
Ignorance. 

According to the state o! the reflecting mind w® 
may have either purity ol seii-know^edge or a» 
obscuration and distortion of knowledge in th® 
dualities of truth and error: a pure activity of 
uncgoistic Will or an obscuration and deflection 
of Will in the dualities of right and wrong action* 
sin and virtue: a pore state and unmixed play of 
beatitude or an obscuration and perversion of it 
in the dualities of nght and wrong enjojTnent. 
pleasure and pain, ]oj« and grief. 

It is the mental ego-sense that creates this 
distortion by division and limitation of the Self. 

Uxiose tiicy arc iBUtspriMatiU to cnUrntudiag of 
tomplrte {'hi]o»p>i)' ot thn* Scnplum anU to the rcUtK^B* 
oi the obicb I* Ia the Utu 
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The limitation is bronghl 

Kshara Pumsha identifying itself mth 

able formations of Natnre ra the separate 

L indiridnal life and the 

exclusion of the sense of nnity «ith all esistence 

and iiith all existences. 

This exclusion is a 6xcd habit ^ ™ 
standinc due to our past evolution tn the 
Srnot an ineffugable law of human con^ 
ness. Its diminution and final disappearan 
the condition of self-realisation. 

The beginning of perfection 

beatitude is the vision of the Une. 

THE STAGES OF SELF-REAUSATIOS 

THE I7«0.V OF THE ALL 

The firet movement of uni- 
sense nf unity «ith other to 

veme. lU early or erode hrm « 
understand or sympatht^e _f„„ion'or fello'*’* 
dcncy of a widening love or ^ (os ihe 

feeUng lor otheis, the mipulsion ol wont 
sake of others. 

The oneness so rcali^ is a p ura ^ 

the drawing tncellier of “m*' 
a collectivity or solidanty ^ H 

ness The Many >^%?Xrrc^ult. 

the real existences ; the One »s only . 

Keal knowlctlgc begins with H’* ^ jT, 
essential onmess,— one Matter, 

Mind, one Soul playing in many forms. 
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When this Soul of things is seen to be Sach- 
chidananda, then knowlcd^ is perfected. For 
we see Matter to be only a |Jay of Life. Life a 
play of Mind energising itself in substance. Mind 
a play of Truth or causal Idea representing truth 
of being v'ariously in all possible mental forms, 
Truth a play of Sachchidananda, Sachcliida- 
nanda the sell-manifestation of a supreme Un- 
loiowable, Para-Brahman or Para-Purusha. 

We perceive the soul in all bodies to be this one 
Self or Sachchidananda mulli{^3'ing itself in in- 
dividual consciousness. We see al^ all minds, 
lives, bodies to be active formations of the same 
existence in the extended being of the Self. 

This is the vision of all existences in the Self 
and of the Self in all existences uhich is the 
foundation of perfect infernal liberty and perfect 
joy and peace. 

For by this vision, in proportion as it increases 
in intensity and completeness, there disappears 
from the individual mentality all jugufisi, that 
is to say, all repulsion, shrinking, dislike, fear, 
hatred and other persersions of feeling which 
arise from division and personal opposition to 
other beings or to the objectivities that surround 
us. Perfect equality' of soul is established. 

TUB yjS!OS OF TUB SELF IX ITS BECOillXGS 

^ Vision is not sufTident; one must become what 
inwardly one secs. The whole inner life must be 

> Thr tut* d*Knti*d Uk Vbr CkU w •*•«•!»• 
u the ir*U9( of rrputstoQ uunl bf the tmte o( • wnai <tf 
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dianged so as to represent perfectly in all parte 
of the being what is understood hy the intcGect 
and seen by the inner perception. 

In the individual soni eartending itself to the 
All by the TOion of naify (ekaivam anupasya- 
iah, seeing everywhere oneness), arranging its 
thonghts, emotions and sensations according to 
the perfect knowledge of the right relation of 
things which comes by the realisation of the Truth 
(vijanatah, having the perfect knowledge), there 
must be repeated the divine act of conscioasness 
by which the one Being, eternally self-existent, 
aianifests in Itself the roultiplidly of the world 
{sarvini bhutdni Slmaiva abhul, the Self-Being 
became all Becomings). 

That is to say, the human or egoistic view te 
that of a world of innumerable separate creatures 
each self-existent and different from the others, 
each trying to get its utmost possible profit out o* 
the others and the world, bat the divane v^ew, 
the way in which God sees the world, is Hunseu. 
as the sole Being, living in innumerable exjs 
fences that are Himscll, supporting all, hclpisj 
all impartially, working out to a diNune fulfilmefl 
and under terms fixed from the beginning, frt* 
j-ears sempiternal, a great progressive harmon 
of Becoming whose last term B Sachchidanond 


barracay ijrtaeni ox'i <wc tuaJtn] irli'(cnuSv«> <■ 
contact* of the nbmuJ with k totuwjBcal fccod ci frtrf. 
hstm]. d.-aroctfrirt. rserrtoc It t* til* 
wllKh b O* ■uarc« cl dnirk wil ktUchamit R/jnt:.'’* * 
accnct>:ia maovnt, w* tkm f4inair* 
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or Immortality. This is the view-point of the 
Self as Lord inhabitii^ dxe whole movement. 
The individual soul has to change the human or 
egoistic for the divine, supreme and universal 
view and live in that realisation. 

It is necessary, tiierefore, to have the know- 
ledge of the transcendent Self, the sole unity, in 
the equation So'kam. I am He. and in that 
knowledge to extend one's conscious existence so 
as to embrace the whole Multiplicity. 

This is the double or synthetic ideal of the Isha 
Upanishad; to embrace simultaneously Vidya 
and Avidya. the One and the Many; to exist in 
the world, but change the terms of the Death 
into the terms of the Immortality; to have the 
freedom and peace of tiie Kon-Birth simultane- 
ously with the activity of the Birth. (Verses p-14) 
All parts of the lower being must consent to 
this realisation; to perceive wth the intellect is 
not enough. The heart must consent in a uni- 
versal love and delight, the sense-mind in a sensa- 
tion of God and self everywhere, the life in the 
comprehension of all aims and energies in the 
world as part of its own being. 

THE ACTIVE BEATmrnE 

This reabsation is the perfect and complete 
Beatitude, embracing action, but delivered from 
sorrow and self-delusion. 

There is no p<»»biliQ' of self-delusion (moha): 
for the soul, having attained to the perception of 
the Unknowable behind all existence, is no longer 
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nllirliptl In Ihi? IWomini! and no Iijn?cr altntats 
an alKoInIr valtin In .my pirtKlihnly m l» 
imivrrm, aa il lliat were an object in iBell ana 
iWiialilc in llsell. All i< enjojable and to a 
value ai the mmifnlalion of the Self and fortM 
..ike ol the Sell which ii nunifcstcd in it, bet 
none lor lU own," Desite and « 

moved ; illusion ie replaced by knowledge, 
by the active bc.ilitude ol nnivcrsal pos.ses=ion. 

There La no poviibilitj- ol sorrow; lor ah 
as Sichchidananda and Iherelora in the Ij™ 
the inlinitc conscious caUtcncc, the inn“*' ' 
the infinite felicity. Even pam and mef 
to bo perveree terms ol Anmda. and tot 
which they veil here and for which they p ^ 
the lower eaislence (for all soDcrag “ 
tion is a preparation ol strength and 
already seized, known and enjoyed 
thus liberated and perfeeted For 'I P9^ 
the eternal Reality ot which they are to appear 
ances. .. . » .u- 

Thus it is possible, by to 
unity ot God and the world p 
to complete knowledge of to ®^^^ntto 
renounce desire and illusion through tb . 
the pure Self and the Non-Beco^g 
enjoy by means of all things in the man^ Ujycu. 
God in the universe through a 
nated self-identification wife Sachchidanan 
all existences. 

* Bnbaduanraka Upajudiasl. 
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CONCLUSION 

We have, therefore, in the second movement 
the explanation of the first verse of the Upani- 
shad. The first line, asserting that all souls are 
the one Lord inhabiting every object in the 
universe and that every object is universe in 
universe, movement in the general movement, 
has been explained in the terms of complete one- 
ness by the Brahman, transcendental and uni- 
versal even in the individual. One in the Many, 
Many in the One, Stable and Motional, exceeding 
and reconciling all oppr^les. The second line, 
fixing as the i^e of divine life universal renun* 
ciation of desire as the condibon of universal 
enjoyment in the spirit, has been explained by 
the state of self-realisation, the realisation of the 
free and transcendent Self as one's own true 
being, of that Self as Sachchidananda and of the 
universe seen as the Becoming of Sachchtda- 
nanda and possessed in the terms of the right 
knowledge and no longer in the terms of the 
Ignorance which is the cause of all attraction and 
repulsion, self-delusion and sorrow. 



TiiJRU Movrifnrr 
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TIIE LORD 
Wrsc 8* 
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In ite third movfTrwnt the 
the justification ot 'corks “'“Jy 
terms in it' second corse and 'o’?" 
cisclj- upon the conception ol 
Selims the Iord,-;<. 

Sah (He)— who is the cause of aVg 

^«nts by His lace ol ''‘>'’?,?'^S^ftatHe 

Movement and the proc^ eternal Time in 

conceives and r^es throughout eternal lime 

His owTi self-existence. Uoanishads 

It is an error to concciw that the 
leach the tree existence only 
and actionless Brahn^. “ 5SLe rather 
without power or *0 us ia ^ 

an Unknowable that manJests 
double aspect of Uj^owable ia 

^Vhen they wish to sj^k of this U 
the most comprehensive and general y» 


•ft. It ia H« that bas EtBie 


which 'e 


ahread— Tbat 
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use the neuter and call it Tai, That; bat this 
neuter does not exclude the aspect of universal 
and transcendent Personality acting and govern- 
ing the world (c/.. Kena Upanishad III). Still, 
when they intend to make ptominent the latter 
idea they more often prefer to use the masculine 
Sak, He, or else they employ the term Deva, God 
or the Divine, or Punisha, the conscioiu Soul, of 
whom Praktiti or Maya is the executive Puis- 
sance. the Shakti. 

The Isha Upanishad, having declared the 
Brahman as the sole reality manifesting itself in 
many aspects and forms, having presented this 
Brahman subjectively as the Self, the one Being 
of whom all existences are Becomings, and as 
that which we have to realise in ourselves and in 
all things and beyond afl things, now proceeds to 
assert the same Brahman more objectively as the 
Lord, the Purusha who both contains and in- 
habits the univxrse. 

It is He that went abroad. This Brahman, this 
Self is identical with the Lord, the Ish, with 
whose name the Upanishad opens, the Inhabitant 
of all forms ; and, as we shall find, identical with 
the universal Purusha of the i6th verse, — ” The 
Purusha there and there. He am I.” It is He 
who has become all things and beings, — a con- 
scious Being, the sole Existent and Self-exlslent, 
who is Master and enjoyer of all He becomes. 
And the Upanishad proceeds to formulate the 
nature and manner, the general law of that 
liccoming of God whkh we call the world- For 
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f..., rpr. rj'N'n I* - S‘'<K’^ hVj ri thr 

p-if.-j rf (Vt*h a»ic! tf-ir*<'r*i!.rv. J^‘' 

t?f J J‘,. n rf «»nA» in 

rf: tt r/j'orf;/r/ 

jrr r^r/vr rrvuyv tr/rt 
TV Vr-ljft'.. i-!ri <if "tr-'”, 

>■■•-.! f..' I- '>"i( >»•! *;::i tv «•••■'•.• 

t-..tu-f.'. if.Khr'! to iSr (oorrfta-n rf a rtr|mi 
r,r»! IVra r,.ro>- h iTTirnlty trrrro-". " 

iS-Mral »,ih ..«! 'V ’"■iW ^ 

rf a IVnon.ll r^vl n a ir-iTnifn! v*.i.i'n‘.=>‘ 1“ 
mm m It.-i r.itntr (...t (rt ,l,ft.rrnt. tttnW, 
a-ail anif atlna-rrTrmmn'r Vn.aRta sc-'. ■ 

tmiiun Banitntawn nf Ilrahrun in rJ-n 
man. Inil <1-. no. ateil that that n tin Wl 
fulUfC ol Ih^ Ithwin 
God rt Sachchliltn-inda l!f TMnifrtt» 

LnfiniJe csbtfncc of wbch thf ? 

fonviouan^i. of »k:ch aram the 
tlkv b srlWflisjht. DcIikM eognamg '7^^ 
itself, seeking »U own \-anct>', as 
the uniNTrse. But these are 
abstract ideas in tbemseh'es cannot 
concrete realities. They are imperil 
impersonal states cannot in themselm pr^- 
personal activities. ., . 

This becomes still clearer if we ^ 

manifestation of Sachchidananda. 

festation Delight translates itself into 
sdousness translates itsdf into double ten®. 
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conceptivc Knowledge, executive Force; Exis- 
tence translates itscU into Being, that is to say, 
into Person and Substance. But Love is incom- 
plete without a Lover and an object of Love, 
Knowledge without a Knower and an object of 
Knowledge. Force \vithout a Worker and a Work, 
Substance without a Person cognizing and con- 
stituting it. 

This is because the original tcrn» also are not 
really impersonal abstractions. In delight of 
Brahman there is an Enjoycr of delight, in con- 
sciousness of Brahman a Conscient, in existence 
of Brahman an Existent: but the object of 
Brahman's delight and consciousness and the 
term and stuff of Its existence are Itself. In the 
divine Being Knowledge, the Knower and the 
Kno^vn and, therefore, nece^arily also Delight, 
the Enjoycr and the Enjoyed are one. 

This Self-Awareness and Self-Delight of Brah- 
man has two modes of its Force of consciousness, 
its Praknti or Maya,— intensive in self-absorp- 
tion, diffusive in self-extension. The intensive 
mode is proper to the pure and silent Brahman: 
the difhisive to the active Brahman. It is the 
diSusioti of the SeU-e«stent in the term and stuff 
of His own existence tiiat we call the world, the 
becoming or the perpetual movement {bhuva- 
itam, jugai). It is Brahman that becomes: what 
He becomes is also the Brahman. The object of 
Love is the self of the I/>ver; the work is the self- 
figuration of the Worker; Universe is body and 
action of the Lord. 
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tine human consciousness; in another they are 
eternal syrobolsrevealed by the Divine who thus 
concretises Himself in mind-form to the multiple 
consciousness and aids it in its return to its own 
Unity.' 

HE THAT WENT ABROAD 

It is He that has extended Himself in the 
relative consciousness whose totality of finite and 
changeable circumstances dependent on an equal, 
immutable and eternal Infinity is what we cal] 
the Universe. Sa paryagSt. 

In this extension we have, therefore, two 
aspects, one of pure infinite relationless immu- 
tability, another of a totality of objects in Time 
and Space working out their relations tlirou^ 
causality. Both are dilTerent and mutually com- 
plementary expressions of the same unknowable 
"He”. 

To express the infinite Immutability the Upa- 
nishad uses a senes of neuter adjectives, 
“Bright, bodiless, without scar, without sinews, 
pure, unpieiccd by evil." To express the same 
Absolute as cause, continent and governing In- 
habitant of the totality of objects and of each 
object in the totality (jagatyim jagal) it uses four 
masculine epithets. "The Seer, the Thinker, the 


> It wouia be an emr to Nppoee that three coocrptiona 
lo thert esarace Uter rj { 

Hiaauinn. TTir coocrptioa of the nusy lorma eoJ uBxe 
of the Ooe b »• ol<J 4f the Rif Vevte 
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Onr who lifromca everywhere, the Scif-existrot 
or "th'' SeH-flecomini;". 

Tlie Immiitnblc » the stil] and secret founda- 
tion of the play and the movement, extended 
equally, importially in all things. 
Brahma.* lending its support to all without 
choice or active piirticipation. Secure and free 
His eternal immutability the Lord projects Hta- 
self info the play and the movement, becoming 
there in His self-existence all that the Seer m 
Him visualises and the Thinker in Him conceives. 
Kttvir Martlfi Paribhiih Svayambhuh. 

THE PURE niHUTADLE 
The pure immutability of the Lord is “bright . 
It is a luminosity of pure concentrated Self-aware- 
ness. not broken by refractions, not breaking ort 
into colour and form. It is the 
knowledge of the Punisha, the conscious 
vvith his Power, his executive Force contameu 
and inactive. . . _ , 

It is “bodiless”, — ^without form, indlyisib^ 
and without appearance of division. It is 
equal Punisha in all things, not divided by tn® 
divisions of Space and Time, — a pure self-con- 
scious Absolute. w 

It is vvithout scar, that is, vvithout defect, br^ 

or imperfection. It is untouched and unafl^te 

by the mutabilities. It supports their dash o 
relations, their play of more and less, of increas 

* ■■ The e<]ual Brabnjan *’ Gits 
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and diminution, of irruption and interpenetration. 
For Itself is without action acalcih sanalanah.^ 
“motionless, sempiternal". 

It is without sinews. The reason for Its being 
without scar is that It does not put out Power, 
does not dispense Force in multiple channels, 
does not lose it here, increase it there, replenish 
its loss or seek by love or by violence its comple- 
mentary or its food. It is without nerves of 
force: It does not pour itself out in the energies 
of the Pranic dynamism, of Life, of Matarisvan. 

It is pure, unpierced by evil. \Vhat we call sin 
or evil, is merely excess and defect, wrong place- 
ment, inharmonious action and reaction. By its 
equality, by its inaction even while it supporte all 
action, the conscious Soul retains its eternal free- 
dom and eternal purity. For it is unmodified; 
It watches as the Sak^i. the witness, the modi- 
fications effected by Prakriti, but does not par- 
take of them, does not get clogged ivith them, 
receives not their impression. Na hpyate. 

THE SOUL liiAUElfABLY FREE 
What is the relation of the active Brahman and 
of the human soul to thb pure Inactive ? They 
too are That. Action does not change the nature 
of the Self, but only the nature of the diverse 
forms. The Self is always pure, blissful, perfect, 
whethCT inactive or participating in action. 

The Self is all things and exceeds them. It 
• C..U II. 

5 
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complete taken for a ’-Jflection 
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which CTcat ^scoid. '' ' * Bnhroi"'’ 

■sss-'r*”-::;: 

oI evil. . n dial reality’ 

Ignorance IS n «t“i',hrmind f«’^ 

body and '''5, Thus ot»'“7^ nnee create- 

Sachchidananda. ^ Th j o„ Sachchida- 

UtpU oicrceo y __^i,man is aln^> f,.rrQS oi 


and W« ‘'“^iorotecurad ^ate. 

M^’.cl'ldananJ*- ^ Biat lenff^^dichidi- 

itself Brahman is forms of 

But the ^=ffor to setM>ec?n;f 6 Alienees are 
landa usmg .., their ^gachchifla- 
nind, body We-^ ,enns of |a^j„uo 


But me >nf its scU*t>e''V'“r® oericnces sue. 
nanda usmg .., their ^gachchida- 

Snnd, body we. nns of “^i,oUo 

not mastered by jeption. ^ it aUc 

minor term of to ^ the Loro. ^ 
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is not affected by all tius confeion; but the 
apparent or exterior Man is affected. To recover 
its freedom it must recover its completeness; it 
must identify itself \vi(h the divine Inhabitant 
within, its true and complete self. It can then, 
like the Lord, conduct the action of Prakriti with- 
out undergoing the false impression of identifica- 
tion with the results of its action. It is this idea 
on which the Upanishad bases the assertion, 
" Action deaveth not to a man." 

To this end it must recover the silent Brahman 
within. The Lord possesses always His double 
term and conducts the action of the universe, 
extended in it, but not attached to or limited by 
His works. The human soul, entangled in nwd, 
is obscured in vision by the rushing stream of 
Prakriti’s works and fancies itself to be a part of 
that stream and swept in its currents and in its 
eddies. It has to go back in its scU-cxistence to 
the silent Purusha even while participating in its 
self-becoming in the movement of Prakriti. It 
becomes, then, not only like the silent Purusha, 
the witness and upholder, but also the Lord and 
the free enjoyer of Prakriti and her works. An 
absolute calm and passivity, purity and equality 
within, a sovereign and inexhaustible activity 
without is the nature of Brahman as we see it 
marufested in the universe. 

There is therefore no farther objection to works. 
On the contrary, works are justifed by the parti- 
dpation or sclf-idcnpricatjon of the soul with 
the Lord in His dottle aspect of passivit)’ and 
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for Iho Soul, acfmtv fc 
man. f“*oncc of the dh-ine rhj-flmi b 


THE ixpi’ OF mixes 

of of objocti is the bcconiiaj 

of Ihe Lord to the ertlensioo of Hi own bebg 

ther? i"'lT ■' “ “ oomdousoess": 

ttahn^\ f-ooscioosness dwells io energy 

iS r rrlf-beiog to produee Idea rf 

^^fi'itoooo) and form and action inetrlably 
comsponding to Ihe 1dm. This is the original 
I^ian conception of creation, seff.prodnclion or 
pr^rehon into form (irjh, prasava). Being 
■» s®Jf*2wareness to evolve infinite fonzis of 
iMf soycracd by the etpansion of the innate 
uea m the lorin. This is the ori^al Indian 
conception of evolution, prominent in certain 
philosophies such as the Sankhra (parinlma. 

Vf ara, vivarta). It is the same phenomenon 
diversely staled. . 

In the idea of some thinkers the world is a 
purel3' subjective evolution {vivarta), not real as 
objecbve facts; in the idea of others it is an 
o jective fact, a real modification {parinama), 
ut one which makes no difference to the essence 
or Ueuig. Both notions claim to derive from the 
Upanishads as their authorit>% and their opposi- 
Don comes in fact by the sqaiatioa of- what in 
the ancient Vedanta was viewed as one, — as we 
see m this passage. 

Brahman is His o^vn subject and His own 


object, whether in His pure self-existence or in 
His varied self-becoming. He is the object of 
His own self-awareness; He is the Knower of His 
own self-being. The two aspects are inseparable, 
even though they seem to disappear into each 
other and emerge again from each other. All 
appearance of pure subjectivity bolds itself as an 
object implicit in its very subjectivity; all appear- 
ance of pure objectivity holds itself as subject 
implicit in its very objectivity. 

All objective existence is the Self-existent, the 
SeU-bccoming, St/aytfmbftK, becoming by the 
force of the Idea \vithin it. The Idea is. 8eIf<on' 
taiaed, the Fact (hat It becomes. For Svayanf 
bhs secs or comprehends Himself in the essence 
of the Fact as thinks Himself out in the 
evolution of its possibilities as ilan'ip. becomes 
form of Himself in the movement in Space and 
Time as Panbhil. These three are one operation 
appearing as successive in the relative, temporal 
and spatial Consciousness- 

It follows that every object holds in itself the 
law of its own being eternally, idivafibhyaJi 
sam&bhyah, from years sempiternal, in perpetual 
Time. All relations in the totality of objects arc 
thus determined Ity their Inhabitant, the Self- 
existent, the Sclf-b^ming. and stand contained 
in the nature of things by the omnipresence of the 
One, the Lord, by His self-vision which b their 
inherent subjectis'C Truth, by Hb self-becoming 
which, against a background of boundless possi- 



04 


ISIU tTAMSlLU? 


hilitics, :s the Liw of their ^^e^^table evolst'on in 
the objective Fact. 

Therefore all things arc arranged by Him per- 
fectl)' ydthutalhyatah. as !h^' shonid be in their 
nature. There is an imperath'e harmony in the 
All, which governs the apparent discords of indi- 
vidualisation. That discord would be real and 
operate in eternal chaos, if there were only a 
mass of individual forms and forces, if each form 
and force did not contain in itself and were cot 
in its reality the sdf-existeni AH, the Lord. 

THE PROCESS OF 7HISCS 
The Lord appears to ns in the rebtive noh’oa 
of the process of things fint as Ka^i. 
the Seer. The Ka\i sees the Truth in itself, the 
truth in its becoming, in its essence, possibihties, 
actuality. He contains afl that in the Jdea, the 
Vijnana, called the Troth and Law, Saiysai 
Rtam. He contains it <»njprefccnsivefy, cot 
piecemeal; the Truth and Law of things is the 
Sribat, the Large. Viewed by itself, the realm 
of Vijnana would seem a realm of predetennina- 
lion, of concentration, of compelling seed-state. 
But it is a determination not in previous Hme, 
but in perpetual Time; a Fate compelled by the 
Soul, not compelling it, coropelhng rather the 
action and result, present in the expansion of me 
movement as well as in the concentration of the 
Idea. Therefore the troth of the Soul is freedom 
and mastery, not subjection and bondage. 
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Purusha commands Ptakriti, Prakriti does not 
compel Pumsha. Na karma lipyate nare. 

The Manishi takes his stand in the possibilities. 
He has behind him flie freedom of the Infinite 
and brings it in as a background for the deter- 
mination of the finite. Therefore every action in 
the world seems to emerge from a balancing and 
clashing of various possibilities. None of these, 
however, are eSecUve in the determination except 
by their secret consonance with the Law of that 
which has to become. The Kavi b in the Manbhi 
and upholds him in hb working. But viewed by 
itself the realm of (he Kfanishi would seem to be 
a state of plasticity, of free-will, of the interaction 
of forces, but of a free-will in thought which is 
met by a fate in things. 

For the action of the Manbhi b meant to even- 
tuate in the becoming of the Paribhu. The 
Paribhu, called also Virat. extends Himself in 
the realm of e\'entualities. He fulfils what b 
contained in the Truth. %vhat works out in the 
possibilities reflected by the mind, what appears 
to us as the fact objectively realbed. The realm 
of Virat would seem, if taken separately to be 
that of a Law and Prcdcieiniination which com- 
peb all things that oxilve in that realm, — the 
iron chain of Karma, the rule of mechanical 
ncccssitj’, the despotism of an inexplicable Law. 

But the becoming of Virat b ahrays the becom- 
mg of the self-cxfetcnt Lord , — Paribhith Svayam- 
bhuk. Therefore to realbe the tnitt of that 
becoming we have to go baci: and re-embrace all 
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I'ilitifi. h thf Lnw of their inevitable n-olation in 
the objective Fact. 

Therefore all thinp^ are arranged by Him per- 
fectly yJ/A.j/^rMya/tfA. aa fhej* should be in ^ir 
nature. There i? an imperative harmony in the 
All. uhich govern^ the apparent discords of indi- 
vidu.ali'vilion. TJwl discord would be real and 
operate in elcmal ch.ios. if there were only a 
mass of individual forms amj forces, if each form 
and force did not cont.iin in itself and were not 
in its reality the self-existent All, the Lord. 

rJ/E PEOCESS OF mixes 
The Lord appears to c$ in the rebtive nob’oo 
of the process of things first as Kavi, the Wise, 
the Seer. The Kavi sees the Truth in itself, the 
truth in its becoming, in its essence, possibilities, 
actuality. He contains aO that in the Idea, the 
Vijnana, called the Troth and Law, Satyarn 
Rlam. He contains it comprehensively, not 
piecemeal; the Troth and Law of things is the 
Brihat, the Large. Viewed by itself, the realm 
of Vijnana would seem a realm of predetennina- 
tion, of concentration, of compelling seed-state. 
But it is a determination not in previous Time, 
but in perpetual Time; a Fate compelled by the 
Soul, not compelling it, compelling rather the 
action and result, present in the expansion of the 
movement as well as in the concentration of the 
‘dea. Therefore the truth of the Soul is freedom 

mastery, not subjection and bondage. 
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Putusha commands Prakriti, Prakriti does not 
compel Purusha. Ha karma lipyate nare. 

The Manishi takes his stand in the possibilities. 
He has behind him the freedom of the Infinite 
and brings it in as a background for the deter- 
mination of the finite. Therefore every action in 
the world seems to emerge from a balancing and 
clashing of various possibilities. None of these, 
however, are effective in the determination except 
by their secret consonance with the Law of that 
which has to become. The Kavi is in the Manishi 
and upholds him In his working. But viewed by 
itself &e realm of the Manishi would seem to be 
a state of plastidty. of free-will, of the interaction 
of forces, but of a free-wOI in thought which is 
met by a fate in things. 

For the action of the Manishi is meant to even- 
tuate in the becoming of the Paribhu. The 
Panbhu, called also Viral, extends Himself in 
the realm of evenhialilies. He fulfils what is 
contained in the Truth, what works out in the 
possibilities reflected by the mind, what appears 
to us as the fact objectiTCly realised. The realm 
of Virat would seem, if taken separately to be 
that of a Law and Predetermination which com- 
pels all things that evolve in that realm, — the 
iron chain of Karma, the rule of mechanical 
necessity’, the despotism of an inexplicable I,aw. 

But the becoming of Virat is alwaj's the becom- 
ing of the srif-cxislent Lord.— Puribhiili Svayam- 
bhuh. Therefore to r^ise the truth of that 
becoming we have to go back and re-embrace all 
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that stands behind; — we have to return 
fu31 truth of the free and infinite Sachchida 
This is the truth of things as seen from 
and from the Unity, It is the divine stam 
but we have to take account of the human 
poifjt which starts from below, proceed 
the Ignorance, and perceives these pri 
successively, not comprehensively, as sc 
states of consciousness. Humanity is that 
returns in experience to Sachchfdanand^ 
it must begin from below, in Avidya, w 
mind embodied in matter, the Thinke 
prisoned and emerging from the objective 
This imprisoned Tinker is Man, the “Man 
He has to start from death and dhnsioj 
arrive at unity and immortali^. He h 
realise the universal in the individual an 
Absolute in the relative. He is Brahman j 
ing self-consdous in the objective multipj 
He is the ego in the cosmos vindicating hi 
as the All and the Transcendent. 


V 

Third Movement 
[ * ] 

knonvledge and ignorance 

Verses g — ii* 

VWYA AND AVIDYA 

All manifestation proceeds by the two termg, 
Vidya and Avidya, the consciousness of Unity 
and the consciousness of Multiplicity. They are 
the two aspects of the Maya, the formative self- 
conception of the Eternal. 

Unity is the eternal and fundamental fact, 
without which all multiplicity would be unreal 
and an impossible illusion. The consciousness 
of Unity is therefore called Vidya, the Knowledge. 

Multiplicity is the play or varied self-expansion 
of the One, shifting in its terms, divisible in its 
view of itself, by force of which the One occupies 
many centres of consciousness, inhabits many 


♦ 9. Into a Wind daikom they enter wto ioUow alter 
the Ignorance, they as if into a greater darkness who devote 
themselves to the Knowkdgr akme 

10. Other, vrrily, it is said, is that which comes by the 
Knowledge, other that wbicli comes by ths Ignorance, this 
is the kne we have received Irotn the who res-ealed That 
to oor understaading 

II He who knows That as both in oae, the Knowledge 
and the Ignorance, by the Ignorance' crosses beyond dnth 
and by the Knowledge rnjr^ IiniDOTtaUty. 
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Jormations of energy in the unH'ersal Mo%'ement 
Multiplicity is implicit or explicit in unity. Wth- 
out it the Unity would be either a void of non' 
existence or a powerless, sterile limitation to the 
state of indiscriminate self-absorption or or 


blank repose. , 

But the consciousness of roultiphaty scMiatM 
from the true knowledge in the many of tn^ 
own essenUal oneness,— the viesv^pc^t ot 
separate ego identifying itself with the ihsT^ 
form and the limited action.— is a state of e 

and delusion. In man this is the to token ty 

the consciousness of multiplicity. Therefor 
given the name of Avidya. the Jgnor^c^ 
Brahman, the Lord, is one and 
(rcc from limitation by He 
He U able lo conceive 
centres in moiaple forms 
which flow multiple conenis 

ns as actions or play of foi^ S^mSaolicily. 

multiple, He is not bound by >, cj His 

but amid all variations <■'7^. 

own oneness. He is Lord of 

They are the tvo sides of 

(Maya), the twin powcis of His tnergy i 

^"srahman, exceeding as well as 
play of His Maya, is H. .lord of 
Man, dwelling in the P^y. « r*”": "“uSn is 
free, subject lo Avidya. But thB • ^sential 
itself a play of the Ignorance, jcbtion 

fact ipaTamdrtha), real only m pm 
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{vyavahdra), in the working out of the actions 
of the divine Energy, the Chit-Shakti. To get 
hack to the essential fact of his freedom he must 
the sense of Oneness, the consciousness 
of Brahman, of the Lord, realise his oneness in 
Brahman and with the Lord, Recovering his 
freedom, realising his oneness with all existences 
^ becomings of the One Being who is ahvav's 
himself (So' ham asmi. He am I), he is able to 
out divine actions in the world, no longer 
subject to the Ignorance, because free in the 
Knowledge. 

The perfection of man, therefore, is the full 
iMnifetation of the Divine in the individual 
the supreme accord between Vidj’a and 
jwdya. Multiplicity must become conscious of 
>ts oneness, Oneness embrace its multiplicity. 

the extrehe paths 

The purpose of the Lord in the world cannot 
be fulfilled by following Vidya alone or Avidya 
alone. 

“^ose who are devoted entirely to the prin- 
ciplc of^ multiplicity and division and take their 
orientation away from oneness enter into a blind 
oarfcn^ of Ignorance. For this tendency is 
one of increasing contraction and limitation, dis- 
^KTcgation of the gains of knowledge and 
CTKiter and greater subjcctitm to the mechanical 
Uf^lies of Prakrili and finally to her separa- 
nve and scK^estructivc forcra. To turn away 
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from the progression towards Onen^ is to tiim 
a\vav from existence and from light. ^ 

Sose who are der-ofed entirely lo the pnnc,ple 
of indiscriminate Unity and <o Pn' 
from them the integrality of the , , 

pat away from them knowledge and 
ness and enter as if into a 
Thev enter into some spccwl state and 
SThe whole, mbitakiog - “""C 

ness for transcendence “"“'“'S “.v Jam 
ignore by choice of knowledg^as 

to transcend all is the right path P ; ,1,1. 

Althongh a higher state ' 

supreme Night is termed a g 

Stutn'ralwaya^ibl. Ihe 

cult to return to fulfilment oI brli- 
THE GMSS IS EITIIEIt PATH 
Panned with a less rnn-e 
of Vidya and Avidja have 

“nhi°hl'l'’:nd"*'“"? 

..lent nrahmin f 

ing the univerv- wifhwt acti y I 

„ l, to IlH «ll.absorlx-d t wl v'' 

«bu:h the universe procmls and 
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it returns. Both these states are conditions of 
serenity, plenitude, freedom from the confusions 
and sufferings of the world. 

But the highest goal of man is neither fulfil- 
ment in the movement as a separate individual 
nor in the SUence separated from the movement, 
but in the Uttama Purusha, the Lord, He who 
went abroad and upholds in Himself both the 
Kshara and the Akshara as modes of His being. 
The self of man, the Jivatman, is here in order 
to realise in the individual and for the universe 
that one highest Self of all. The ego created by 
Avidya is a necessary mechanism for affirming 
individualty in the universal as a starting-point 
for this supreme achievement. 

By Avidya one may attain to a sort of fullness 
of power, joy, world-knowledge, largeness o! 
being, which is that of the Titans or of the Gods, 
of Indra, of Prajapati. This is gained in the 
path of self-enlargement by an ample acceptance 
of the multiplicity in all its possibilities and a 
constant enrichment of the ini^dual by all the 
materials tliat the universe con pour into him. 
But this also is not the goal of man; for though 
it brings transcendence of the ordinary human 
limits, it does not bring the divine transcendence 
of the universe in the Lord of the universe. One 
transcends confusion of Ignorance, but not limi- 
tation of Knowledge, — transcends death of the 
body, but not limitation of being, — transcends 
subjection to sorrow, but not subjection to joy, — 
transcends Gie lower Piakiid but not the lugher. 
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To gain the real freedom and the perfect Inunor- 
tality one ^vould have to descend again to all that 
had been rejected and make the right use of 
death, sorrow and ignorance. 

The real knowledge is that which perceives 
Brahman in His integrality and does not follow 
eagerly after one consciousness ratoer t^ an- 
other, is no more attached to Vidya than to 
Avidya. This was the knowledge of the anaent 
sages who were d/tira, steadfast in the gaze o 
their thought, not drawn away from the com- 
pleteness of knowledge by one light or by amfcr 
Ld whose perception 
quently entire and comprehensive 
tag founded on that percepbon 
compieheosive (tacacaWre). It “ ‘"'Jf P’S 
handed down from Oiese Ancients that is being 
set forth in the Upanishad. 

THE COMPLETE PATH 

Biahman embmees in His 
Vidya and Avidya and if are tott m 

the manifestation, it is nmnlishment. 

necessary to its existence 

Avidya subsists because Vidya for 

embices it; Vidya depends upon Avidj 
the preparation and the gxLst 

to^va^ds the great Unity. abolished, 

mthout the other; for if which 

they would both pass away mto S 

would be neither the one nor the other, so 
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thing inconceivable and ineffable beyond all 
manifestation. 

In the worst Ignorance there is some point of 
the knowledge which constitutes that form of 
Ignorance and some support of Unity which 
prevents it in its most extreme division, limita- 
tion, obscurity from ceasing to exist by dissolving 
into nothingness. The destiny of the Ignorance 
is not that it should be dissolved out of existence, 
but that its elements should be enlightened, 
united, that which they strive to express deliver- 
ed. fulfilled and in the fulfilment transmuted and 
transfigured. 

In the uttermost unity of which knowledge is 
capable the contents of the Multiplicity arc inhe- 
rent and implicit and can any moment be released 
into activity. The office of Vidya is not to 
destroy AAidya as a thing that ought never to 
have been manifested but to draw it continually 
towards itself, supporting it the while and helping 
it to deliver itself progressively from that charac- 
ter of Ignorance, of the oblivion of its essential 
Oneness, which gives it its name. 

Avidya fulfilled by turning more and more to 
Vidya enables the individual and the universal to 
become what the Lord is in Himself, conscious of 
His manifestation, conscious of His non-mani- 
festation, free in birth, free in non-birth. 

_ Man represents the point at which the multipli- 
city in the universe becomes consciously capable 
of this turning and fulfilment. His own natural 
fulfilment comes by following the complete path 
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of hsvfyTi s'jrrrnfJffinp to Vjd>'a, the Mclti- 
I'ljcjty fr> ifw C'mty. th^ Ki;o to the One in all and 
b^'ond .■}!!. ,ind of Vjdya accepting Avidyi info 
ilirlf. Hic Unity fulfilling the Multiplicity, the One 
m.inifrsf;ng Ilimiclf unwlctl in the individoal 
and m the iinivrfv*. 

frOflTAUTY ASO IMUORTAUTY 

i/oNTJurr 

ny iV\'id>'n fnlfillcd m.m posses beyond death, 
liy Vidp accepting Avidya into itself he esjoyi 
immortality, 

lly death U meant the stale of mortality which 
is a subjection to the process of constant birth and 
ijying as a limited ego bound to the dnaJIb’es of 
joy and sorrow, good and evil, truth and error, 
Jove and hatred, pleasure and suffering. 

This state comes by limitation and self-disasion 
from the One who is all and in all and beyond aD 
and by attachment of the idea of self to a single 
formation in Time and Space of body, life and 
mind, by which the Self excludes from its W'r 
all that it verily is vrith the exception of a mass 
of experiences f^o^riag out from and in upon a 
particular centre and Umited by the capadu'es of 
a particular mental, \ataJ and ^dily fr^e. This 
mass of experiences it organises around the ego- 
centre in the mind and linking them together in 
Time by a double action of memory, passive w 
state, active in work, says continually, “This 
is I". 

The result is that the soul attributes to itself ^ 
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certain portion only of the play of Prakriti or 
Chit-Shakti and consequently a certain limited 
capacity of force of consciousness ^vhich has to 
bear all the impact of what the soul does not re- 
gard as itself but as a rush of alien forces ; against 
them it defends its separate formation of indivi- 
duality from dissolution into Nature or mastery 
by Nature. It seeks to assert in the individual 
form and by its means its innate character of Ish 
or Lord and so to possess and enjoy its world 
But by the very definition of the ego its 
capacity is limited. It accepts as itself a form 
niadc of the movement of Nature which cannot 
endure in the general flux of things. It has to 
jonn it by the process of the movement and this 
ts birth, it dissolves it by the process of the 
nwvement and this is death. 

It can master by the understanding only so 
enuch of its experiences as assimible with its own 
yiew.point and in a way which must alwaj-s be 
imperfect and subject to error because it is not 
the %nc\v of all or the view-point of the All. Its 
knowledge is partly error and all the rest it 
ignores. 

It can only accept and harmonise itvlf with a 
certain number of its experiences, precisely 
l>ec4usc these are the only ones it can understand 
*ufrifienl]y to assimilate. This is its joy. Uic rest 
sorrow or indifference. 

It is only capable of harmonising w ith the lorrr 
*n its body, nersTs and mind a certain numlier of 
6 
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of Avidya surrendering itself to Vidya, Multi- 
plicity to the Unity, the Ego to the One i" th* 
beyond all, and of Vidya accepting Avud^ 
itself, the Unity fuIHling the MnlSphcily, fte^e 
manifesting Himself unveiled in the individual 
and in the universe. 

MORTALITY AND IMMORTALITY 

mRTALITY 

By Avidya fulSlled man passes beyond dMt^ 
hy Vidya accepting Avidya into itself he en] ) 

""By death is meant the state of 

is a subjection to the process of 

dying as a limited ego 

joy and sorrow, good and evil, 1™* 

love and hatred, pleasure and ="'|f™f,Vai.^sion 

This state comes by all 

from the One who is all and in all and ^ 
and by attachment of the idea of self o a 
formaiion in Time and Sp,acc of liod> , e 
mind, by which the Self excludes from 'B 
an that it verily is with "j' j i„ „pon a 

of experiences flowing out fro opacities of 
particular centre and frime. This 

a particular mental, vital anti T go. 

m£ of experiences ‘^^‘"““.^"togclher in 
centre in the mind and link S mtsivc in 

Time by a double action of "This 

state, acUve in wort, says continually, 

“ ne result is that the soul attributes to il«l< “ 
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certain portion only of the play of Prakrit! or 
Chit-Shakti and consequently a certain limited 
capacity of force of consciousne^ which has to 
hear all the impact of what tiie soul does not re- 
^rd as itself but as a rush of alien forces : against 
them it defends its separate formation of indivi- 
duality from dissolution into Nature or mastery 
hy Nature. It seeks to assert in the individoi 
form and by its means its innate character of Ish 
or Lord and so to possess and enjoy its world. 

But by the very definition of the ego its 
cajacity is limited. It accepts as itself a form 
•hade of the movement of Nature which cannot 
endure in the general flux of things. It has to 
fotm it by the process of the movement and this 
•s birth, it dissolves it by the process of the 
movement and this is death. 

It can master by the understanding only so 
much of its experiences as assimilate with its own 
yiew.point and in a way which must always be 
uuperfect and subject to error because it is not 
fhe view of all or the view-point of the All. Its 
knowledge is partly error and all the rest it 
ignores. 

It can only accept and harmonise itself with a 
certain number of its experiences, precisely 
because these are the only ones it can understand 
sufficiently to assimfiatc. This is its joy: the rest 
IS soTOw or indifference. 

_ It is only capable of harmonising with the force 
m its body, ner,-es and mind a certain number of 
6 
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ci /S\ir}y\x ssfTrfjfJrrin^ Jfv/f fa Vidj-a, the J/oId' 
fifjcify fo {.V I’fiify. flir Ero fo fhp One in all and 
all. and of Vidya accqjting Avddya infu 
it‘eU, tfic l/fiily fulfilling the Multiplicity, the One 
m-inifrsting llimv^lf unveiled in the indhn’daal 
and in the iinivr-ixe. 

ilOKTAUTy .4.\l> iJti/ORTAUTY 
HOKTAUTY 

ny fulfilled man passes beyond death, 

by Vid>-a accepting Awdya info itself he enjoys 
immortality. 

By death is meant the state of mortality which 
is a subjection fo the process of constant birth and 
djang as a limited ego bound fo the doalitfes of 
joy and sonow, good and cvfl, truth and error, 
love and hatred, pleasure and suffering. 

This state comes by limitation and self*division 
from the One who is all and in all and be}*ond all 
and by attachment of the idea of self to a single 
iormatioa in Time and Space of body, life and 
mind, by which the Sell excludes from its view 
all (hat if verily is with the exception of a mass 
of experiences dowiog out from and in upon a 
particular centre and limited by the capacities of 
a particular mental, vital and bodily frame. The 
mass of experiences it organises around the ego- 
centre in the mind and linkuig them together m 
Time by a double action of memory, passive m 
state, active in wort, say’s continually, "This 
is I 

The result is that the soul attributes to itself a 
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certain portion only of the play of Prakrid or 
Chit-Shakti and consequenUy a certain limited 
opacity of force of consciousness which has to 
all the impact of what the soul does not re- 
gard as itself but as a rush of alien forces; against 
^em it defends its separate formation of indivi- 
duality from dissolution into Nature or mastery 
by Nature. It seeks to assert in the individual 
rorm and by its means its innate character of Ish 
or Lord and so to possess and enjoy its world. 

But by the very dehnition of the ego its 
caiacity is limited. It accepts as itself a form 
*bade of the movement of Nature which cannot 
endure in the general flux of thin^. It has to 
‘Ortn it by the process of the movement and this 
“ birth, it dissolves it by the process of the 
tnovement and this is death. 

“ can master by the understanding only so 
tnuch of its experiences as assimilate with its own 
view-point and in a way which must alwa>’s be 
'•nperfect and subject to error because it is not 
the view of all or the view-point of the All. Its 
knowledge is partly error and all the rest it 
■snores. 

It can only accept and hannonise itself with a 
certain number of its experiences, precisely 
because these are the only ones it can understand 
sufficiently to assimilate. This is its joy; tlie rest 
B somw or indifference. 

. It is only capable of harmonising with the force 
*n its body, neiwes and mind a certain number of 
6 
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impacts of aKen forces. In these it takes plea 
The rest it receives with insensibility or pair 
Death Uicrefore is the constant denial b} 
All of the ego's false self-limitation in the ini 
dual frame of mind, life and body. 

Error is the constant denial by the All of 
ego's false sufficiency in a limited knowledge. 

Suffering of mind and body is the const 
denial by the All of the ego's attempt to coni 
the universal Ananda to a false and self-regard 
formation of limited and exclusive enjoyments 
It is only by accepting the oneness of the . 
that the inditddual can escape from this coRSta 
and necessary denial and attain bc>'ond. Th 
All-being, All-foKe, All-consdousness, Alf-frut 
AU-dclight take possession of the individual soi 
It changes mortality for immortality. 

MOttTAUTY AND AVIDVA 
But the way of attaining to immortality h no 
by the self-dissolution of the individual formatiof 
info the flux of JVafcriti. neither ii if by prcm-i^ 
turely dissolving it into the Ail-souJ nbich Vraktiti 
expresses. Man moves towards sorni-fh/ng ohich 
fulfils the universe by transcending if. He h-Ji to 
prepare ha individuaj soul for (he transcentU-nre 
and for the fulfilment. 

If Avid>-a i-» the cause of mortality, if is af^ 
the path out of mortafily. TJie Iimit.ition hn 
been created preciacjy in order lh.it the indiviiltLil 
may aflirin bimwlf against the flat of I’rakriti 
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in order eventually to transcend, possess and 
transform it. 

The first nccessi^ is therefore for man con- 
tinually to enlarge himself in being, knowledge, 
joy, power in (he limits of the ego so that he may 
amve at ^e conception of something which pro- 
gressi\-ely manifests itself in him in these terms 
and becomes more and more powerful to deal 
with the oppositions of Prakriti and to change, 
individually, more and more the terms of igno- 
rance, suffering and weakness into the terms of 
knowledge, joy and power and even death into a 
means of wider life. 

This sell-enUrgemcnt has then to awaken to 
the perception of something exceeding itself, ex* 
ceeding the personal manifestation. Man has so 
to enlarge his conception of self as to see all in 
hiniself and himself in all (verse 6), He has to 
see that this " I ” which contains ^ and is con- 
tained in all, is the One. is universal and not his 
personal ego. To That he has to subject his ego, 
That he has to reproduce in his nature and 
become. That is what he has to possess and enjoy 
with an equal soul in all its forms and movements. 

He has to see, that this universal One is some- 
thing entirely transcendent, the sole Being, and 
that the universe and all its forms, actions, egos 
are only becomings of that Being (verse 7 ). 
World is a becoming which seeks dways to 
express in motion of Time and Space, by pro- 
gression in mind, life and body what is t^yond 
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all becoming, beyond Time and Space, beyond 

inind, life and body. Vidv’a Bv 

Thus Avidya becomes one wtb 

Vidya he enjoys even in the birtn m 
mortality. 

iit}.iOTtTAUTy . . f .v- celf 

Immortality do« “‘^^'^y. TOeSelf 

or the ego after ctoolo^f^bMy^^ 

always survives the di^mtio l,, 

becaise it al'vays pr«xgrf Wo« ™ 
aie body. The self .s “btrcchSlon by 

survival of the ego is o"J)! , joatinoe and 
which the AvM^ rt- as to 

link together its ex^enc« ” A J^i„„ and 
K^ry^t “ Jaelf^nUrgement which 

-neant 

whii is beyond 
iMoRraorv axb biitu 

On this realisation man can base n 

activity in the nnivctse. 
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But having so £ar attained, what further utility 
has the soul for birth or for works ? None for 
itself, everything for God and the universe. 

Immortality beyond the universe is not the 
object of manifestation in the universe, for that 
the Self always possessed. 5Ian exists in order 
that through him the Self may enjoy Immortality 
in the birth as well as in the non-bccoming. 

Nor is individual salvation the end; for that 
would only be the sublime of the ego, not its self- 
realisation through the Lord in all. 

Having realised bis own immortality, the indi- 
vidual has yet to fulfil Cod's work in the uni- 
verse. He has to help the life, the mind and the 
body m all beings to express progressively Im- 
mortality and not mortality. 

This he may do by the becoming in the material 
body which we ordinarily call birth, or from some 
status in another world or even, it is possible, 
irom beyond wortd. But birth in the body is the 
most close, divine and effective form of help 
which the liberated can give to tliosc who arc 
themselves still bound to the progression of birth 
in the lowest world of the Ignorance. 
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IllKTU AND non-birth 
\' rr<« 12—14* 

Tlir. nlKTII ASD THE XOX nlRTlI 

Tl,r Sill oubiifc Natorc ^ 

imrautablt as vrcU aa tMMl. WaS«f” ^ 

btaamcs, it clunscs iB statas 
cntry into s-arioos states and tones m tie sn 
Sion of Time is Birth in Natee. ^ 

Because of these two posihora cl the 
Nature and ont of Natnre. ^ 

licnt and seated »'“TS it STtme 

the dCT'elopment and . -warding, there 

of Ufe or inactive and s^Ply^^J^^-tence 
are two possible states of » 
directly oppcKed of Birth, the 

human soul is capable, toe sraie u* 
state of Non-Birth. 

. » blind ^ 

the Non-Birth. Uwy M J »*» « pw 

th«n«lv« to the Birth 1^- . by the 

13 Other. «nly. “ ^ Non-Birth; this » 

BWh. other that which c*^ ^ ,1^ i^voled Ttat to «*r 
1<« we have received from the ww 

oodentanding. . ^ 3;rth »»d 

14. He who knows That " *’!SXtian‘cTos*s tey*^ 
the disseJotioD of BJih. by *be 
too. »a b. u. Ban. "jen n™«<^*r. 



BIRTH AND NON-BIRTH 8l 

Man starts from the troubled state of Birth, he 
arrives at that tranquil poise of conscious exis- 
tence liberated from the movement which is the 
Non-Birth. The knot of the Birth is the cgo- 
scnse; the dissolution of the ego-sense brings us 
to the Non-Birtlj. Therefore the Non-Birth is 
also called the Dissoluhon {Vinaia). 

Birth and Non-Birth are not essentially physi- 
cal conditions, but soul-states. A man may 
break the knot of the ego-sense and yet remain 
in the physical body; but if be concentrates him- 
self solely in the state of dissolution of ego, then 
he is not bom again in the body. He is liberated 
from birth as soon as the present impulse of 
Nature '^hich continues the action of the mind 
and body has been exhausted. On the other 
band if he attaches himself to the Birth, the ego- 
principle in him seeks continually to clothe itself 
in fresh mental and phj’sical forms. 

THE EVIL OF THE EXTREKES 

Neither attachment to Non-Birth nor attach- 
ment to Birth is the perfect xvay. For all attach- 
ment is an act of ignorance and a violence com- 
mitted upon the Truth. Its end also is ignorance, 
a state of blind daikncss. 

Exclusive attachment to Non-Birth leads to a 
dissolution into indiscriminate Nature or into the 
Nihil, into the Void, and both of these arc states 
of blind darkness. For the Nihil is an attempt 
not to transcend the state of existence in birth, 
but to annul it. not to pass from a limited into 
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brings its intended portion into the perfect good 
of the human soul only when it is completed by 
the other. 

Brahman is both Vidya and Avidya, both 
Birth and Non-Birth, The realisation of the Self 
as the unborn and the poise of the soul beyond 
the dualities of birth and death in the infinite and 
transcendent existence are the conditions of a 
free and diirine We in the Becoming. The one b 
necessary to the other. It b by participation in 
the pure unity of the Immobile (Akshara) Brah- 
man that the soul b released from its absorption 
in the stream of the movement. So released it 
identifies itself with the Lord to whom becoming 
and non-becoming are only modes of His exist- 
ence and IS able to enjoy immortality in the mani- 
festation without being caught in the wheel of 
Nature’s delusions. The necessity of birth ceases, 
its personal object having been fulfilled; the free- 
dom of becoming remains. For the Divine enjoys 
equally and simultaneously the freedom of His 
eternity and the freedom of His becoming. 

It may even be said that to have had the con- 
scious experience of a dissolution of the very idea 
of Being into the supreme Non-Being is necessary 
for the fullest and freest possession of Being 
itself. This would be from the synthetic stand- 
point the justification of the great effort of 
Buddhbm to exceed the conception of all posi- 
tive being even in its widest or purest essentiality. 

Thus by dissolution of ego and of the attach- 
ment to birth the soul crosses beyond death; it 
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i, libcralKl from all limitalion in tti' 
flivine attainnd this Ubcration 
inc as a process of Nature subject to the 
and not bindinB upon it and hy.^ 
divine Incoming enjoys Immortality. 

TJIE JUSTJFICATIOS OF UFE 

SiSa^r^Spr4^-S”h^ 

of Ulc seven P™' “LX^Tib Svolu- 
which that rn^tfestahon . Matarisvao 

"d^pos^i^thTtS .h’e"s^.enfold movement of 

'"mf asSrSence is the 

gone abroad in the •"'•''X as“iyiS« ^ 
Llve.se in His "’.^fof lh^ S>ihfe’ 
Truth of things. He bas^nnined 

Realber of their actuahtiw. nature, deve* 

aU things sovereignly m thw ® -j 

lopment and goal from gis 

That determinaUon votks consdons- 

double power of Vidj^ and ^iiousness of 
ness of essential unity and consaou^ 
phenomenal multiplicity. extreme Ih^t 

The Multiplicity l^nSous individual 

returns upon itself in the ^ the 

who is the Lord inhabiting 
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movement and enjoying first the play of the 
Ignorance. Afterwards by deveJopment in the 
Ignorance the tool returns to the capacity of 
I&iowledgc and enjoys by the Knowledge Im- 
mortality. 

This Immortality is gained by the dissolution 
of the limited ego and its chain of births into the 
consciousness of the unborn and undoing, the 
Eternal, the Lord, the cvcr-frec. But it is 
enjoyed by a free and divine becoming in the 
universe and not outside the universe; for there 
it is always possessed, but here in the material 
body it is to be worked out and enjoyed by the 
divine Inhabitant under circumstances that are 
in appearance the most opposite to its terns, in 
the life ot the individual and in the multiple life 
of the universe. 

Life has to be transcended in order that it may 
be freely accepted; the works of the universe 
have to be over-passed in order that they may 
divinely fulfilled 

The soul even in apparent bondage k rcaHy 
free and only pla>‘s at being bound; but it has 
to go back to the consciousness of freedom and 
possess and enjoy oniversaUy not this or that but 
the Divine and the AQ. 
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THE WORLDS— SURYA 
Verses 15 — 16* 

THE WORLDS AFTER DEATH 
In the third verse the Upanishad h^ spoken 
of sunless worlds enveloped in blind 
its third movement it also speaks twnc . 
soul entering into a blind gloom, here 
a state of consciousness that ioems to w 
cated and not a world. Ne«rtWr«, thr too 
statements differ little '^“'t „aJition 
Vedantic conception a world is 00'^ ® 
of conscious being o^ni^ m 
seven constituent principles of pj, 

tence. According to the state 0 o" 
which we reach here in the “jiSgs 

State of consciousness and the sun 
organised by it when the mental lOTg 

ol the body. For the individual soul out 01 

body must either disappear into the g 

• TS. OM ol Troll. .. towwO .l.« J w’- 

U. .ho. a, ihoo ..mo... O rwro... W t'* 

16 O fcfgrtf O *4e <> f.F* 
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constituents of its existence, merge itself into 
Brahman or persist in an organisation of con- 
sciousness other than the terrestrial and in rela- 
tions with the universe other than those which 
are appropriate to life in the body. This state 
of consciousness and the relations belonging to 
it are the other worlds, the worlds after death. 

THE THREE STATES 

The Upanishad admits three states of the soul 
in relation to the manifested universe, — terrestrial 
life hy birth in the body, the survival of the 
individual soul after death in other states and the 
UBtnortal existence which being bcixind birth 
and death, beyond manifestation can \xt enter 
into forms as the Inhabitant and embrace Nature 
as its lord. The two former conditions appertain 
to the Becoming: Immortality stands in the Self, 
in the Non-Dirth, and cnJo>*s the Becoming. 

The Upanishad. although it does not spo.ik 
«prcssly of rebirth in an earthly body, yet 
implies that belief in its thought and language, 
— especially in the 17U1 x'erse. On the b.asis of 
this bcliel in rebirth man may aim at three dis- 
tinct objects bcjTmd death. — a better or more 
fortunate life or lives upon earth, eternal enjoy- 
ment of Miss in an ultra-tcritstrial world of light 
and joy or a transccndaice exclusive of all 
universal txktcnce, merged m the Supreme as in 
one’s true self, but havmg no relation with the 
a^ua] or possible contests of its infinite con- 
sciousness. 
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KEBiKra 

The attainment of a better life or lives epoa 
earth is not the consummation offered to the sool 
by the thought of the Upanfehad. But it b an 
important intermediate object so long as the soul 
is in a state of growlh and self-enlargeroent and 
has not attained to liberation. The obligation of 
birth and death is a sign that the mental being 
has not yet unified itself with its tine supia- 
montal self and spirit, but is duelling "in Avjdya 
and enclosed uiAin it."* To attain that union 
the life of man upon eardi is its appointed means. 
After liberation the sonl is free, but may still 
participate in the entire movement and returo 
to birth no longer for its ov^•n sake but for the 
sake of others and according to the will in it of 
its divine Self, the Lord of its movement. 

HEAVES ASD HELL 

The enjoyment of beatitude in a heaven 
beyond is also not the supreme consummation. 
But Vedantic thought did not envisage rebirth as 
an immediate entry after death into a new body; 
the mental being in man is not so rigidly bound 
to the vital and phj'sical, — on the contrary, the 
latter are ordinarily d^olvwl together after 
death, and there must therufore be. before the 
soul is attracted back fmx’ards terrestrial e.visfena, 
an interval in which it assimilates its terrestriil 

‘AvtdySyam antare vartamanik-~-7i»ibx t/paoisW 1 
i-S ; afanda^ t. %8 
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experiences in order to be able to constitute 
a new vital and pl^’Stcal being upon earth. 
During this interval it must dwell in states or 
worlds beyond and these may be favourable or 
unfavourable to its future development. They 
are favourable in proportion as the light of the 
Supreme Truth of which Surj'a is a symbol 
enters into them, but states of intermediate igno- 
rance or darkness are harmful to the soul in its 
progress. Those enter into them, as has been 
affirmed in the third verse, who do hurt to them- 
selves by shutting themselves to the light or dis- 
torting the natural course of their development. 
The Vedantic heavens are states of light and ffie 
soul's expansion; darkness. seJf-obscuiation and 
self-distortion ate the nature of the Hells which 
it has to shuri. 

In relation to the souVs individual develop- 
ment. therefore, the life in worlds beyond, like 
the life upon earth, is a means and not an object 
in itself. After liberation the soul may possess 
these worlds as it possesses the material birth, 
accepting in them a means towards the divine 
manifestatiou in which (hey fortn a condition of 
its fullness, each being one of the parts in a series 
of organised states of conscious being which is 
linked with and su{^rts all the rest. 

TRANSCENDENCE 

Transcendence is the goal of the dev’elopment, 
but it does not exclude the possession of that 
which is transcended. The soul need not and 
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should not push transcendence so far as to ai 
at its ou-n extinction. Nirvana is extinction < 
the ego-liraitatioTis, but not of all possibility < 
manifestation, since it can be possessed even i 
the body. 

The desire of the exclusive liberation is the lai 
desire that the soul in its expanding knowledg 
has to abandon: the delusion that it is bound b 
birth is the las! delosion that it has to destroy. 

SURYA AND AGNI 

On the basis of this conception of the world! 
and the relation of these cMerent souI'Statcs to 
each other the Uponishad proceeds to indicate 
the t»o lines of knowledge and action which lead 
to the supreme vision and the divane felicity. 
This is done under the form of an invocation to 
Sujya and Agni, the Vedic godheads, representa- 
tive one of the supreme Truth and its iJlumina* 
tions, the other of the divine Will raising, puri/j’- 
ing and perfecting human action. 

n/E ORDER OF THE WORLDS 
To understand entirely the pl.ice and function 
of Surya wr must enter a little more profoundly 
info the Ved/c conception of the seven MorJdi and 
the principles of co^sciousne^s they represent. 

All conscious being is one and indivbiWe in 
itself, but in manifestation it becomes a comph* 
rh)'thm. a scale of harmonies, a hierarchy of 
states or movements. For what we call a state 
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is only the oi^nnisation of a complex movement. 
This hicraTchy is composed by a descending or 
involotivc and an ascending or evolutive move- 
ment of which Spirit and Matter arc the highest 
and lowest terms, 

Spirit is Sat or pure existence, pure tn sclf- 
nwarcncss (Chit), pure in self-delight (Ananda). 
Therefore Spirit can be legardcd as a triune basis 
of all consdous being. Tberc arc three terras, 
but they are really one. For all pure existence 
is in its essence pure sclf-conscience and all pure 
scU<onsdcncc is in its es.sencc pure self-delight. 
At the Mmc time our consciousness b capable oi 
*rpirating these three by the fdca and the Word 
and even of creating for itself in it« divided or 
limited mosxmcnts the sense of their apparent 
opposites, 

An Integral intuition into the nature ol con- 
scious being shows us that it i» indeed one in 
esvnce. but alto that It is capable of an infinite 
potendal complexity’ and muUipUtjty in sell- 
espericnec, "nie working ol tliis potmtnl rom- 
plexily and multiplicity in die One i» wliat we 
call Irom our point of s'iew mamfesution or 
creation or world or becoming— 
hMv«), Without it iio vioiM.^xittmce is pwrible 

Tlie agent of tlu> l•^romlng is alwas-s llie mU- 
iwwtence ol the IVmg. Tlie power l>y winch 
tlie Mtf<onsdcnce bnngs out of ilwlt its jmfm- 
Jjsl complexities is termed Tajvis. ronrr or 
I.nergy, and. Uing jwM^on^iwjs, is otnireaxly 
of the nat’jie of Will. But not Will as we tmiW- 
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Stand it, something exterior to its ot^ect. ot^ 
than its works. laboaring on matcrul ontsi^ 
itself, but Will inherent in the Being, inherent ia 
the becoming, one with the movement of ei5- 
tence, — self-conscious Will that becomes what rt 
sees and knows in itself. Will that is express^ 
as Force of its own work and formulates itself 
in the result of its work. By this Tapas 
or Chit'Shakti, the worlds are created. 


THE HIGHER WORLDS 


All organisation of self-conscient being which 
takes as its basis the unity of pure existecc 
belougs to the world of the highest oeatioa, 
parardha. — the worlds of the Spirit 
We <*a" conceive three prindpaJ formations. 
^Vhen Tapas or energy of self-consaen« dweK 
upon Sat or pure existence as its basis, me 
is Saiyaloka or world of true e.xistence. i 
soul in Satyaloka is one with all its manife^no 
by oneuess of essence and therefore one m seU 
conscience and in energy of self-consaence an 
one also in bliss. , 

When Tapas dwells upon active power ot^ 
as its basis, the result is Tapoloka .. 

energy of self-conscieDce. The soul m , 

is one with all manifestations in this Ener^’ 
therefore enjoys oneness also in lbe_ totality o 
their bliss and possesses equally their unity 


essence. . . t 

When Tapas dwells upon active 
being as its basis, the result is Janaloka. wona 
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of creative Delight. The soul ici Janaloka is 
one in delight of being with aU manifestation and 
through that bliss one also in conscious energy 
and in essence of being. 

All these are states of consciousness in which 
unity and luultiphcity have not yet been sepa- 
rated from each other. All is in all, each in all 
and all in each, inherently, by the very nature 
of conscious being and without effort of concep- 
tion or travail of perception. There is no night, 
no obscurity. Neither is there, properly speaking, 
any dominant action of illaminatlRg Surya. For 
the whole of consciousness there is sclMuminous 
and needs no light other than itselt. The distinct 
existence of Surya is lost in the oneness of the 
Lord or Purusha; that luminous oneness is 
Surya's most blessed form of all. 

THE LOWER CREATIOS 

In the lower creation also there are three prin- 
ciples, Matter, Life, and Mind. Sat or pure 
existence appears there as extended substance or 
Matter; Will or Force appears as Life which is in 
its nature creative or manifesting Force and that 
Force is in its nature a self-consdent will in- 
volved and obscure in the forms of its creation. 
It is liberated from the involution and obscurity 
by delight of being straggling to become con- 
scious of itself in de^ and sens.ation; the result 
is the emergence of Slind. So at least it appears 
to us in tlic ascending or evolutive movement. 

Wherever there is Matter. Life and Mind are 
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present involved or evolving. So also. Life and 
Mind have some kind of matenal form as tiie 
condition of their activities. These three 
not as triune, owing to their dominabOT by tne 
dividing principle of Avidj'a, but as triple. 

In the organisation of consciousness to 
we belong. Tapas dwells upon Matter as itt to- 
Our consciousness is determined by the divi- 
sibility of extended substance in is 
forms. This is Bhurloka. the matenal world, tne 
world of formal becoming. . . 

But vve may conceiv-e of a world ^ . 
djuamic Life-force rrith sensation cmeijent^i 

is the basis and deteimines mtbout the 
obsude of Matter the fonm that ^ 

This organisation of coiKOoi^ to w 
field Bhuvarloka, the teorlds of free tnlaJ bees 

” w“ iSi™OTnceive also of an 
conlSo^tss in nhich Mind 
snbjection to material 

dominant determines iB oot il 

being itself determined by the forito ^ 

finds^ itself as a result of “nre^ 

formation is Swarloka or world of free, p 
luminous mentality. . -onnally 

In these lower worlds x “”-3, ihi 

broken np and divnded. bght - O • 
Troth, b imprisoned i" iLiled 

consdent or appeals cenOO 

centres or with ib ia>s lewited ^ 
and ntilbed acconling to Iheir mditadnal nal 
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THB INTERMEDIATE WORLD 
BeOveen tliese two creations, tinting them 
together, is the worid or organisation o{ con- 
sciousness o{ which the infinite Truth of things 
is the foundation. There dominant individual- 
isation no longer usurps the all-pervading soul 
and loundafion of consciousness is its own 
vast totality arranging in itself individualised 
movements which never lose the consciousness of 
their integrality and total oneness with all others. 
Multiplicity no longer prevails and divides, but 
even in the complexity of its mo«ments always 
refers back to essential unity and its own integral 
totality. This world is therefore called Mahar- 
ioka Or world of largo consciousness. 

The principle of Maharloka is Vijnana. the 
Idea. But this Vljnana is intuitional or rather 
gnostic Idea,* not intellectual conception Tlie 
dificiwice is that intellectual conception not only 
lends towards form, but determines itself in the 
form of the idea and once determined dis- 
tinguishes itself sharply from other conceptions. 
But pure intuitional or gnostic Idea secs itself in 
the Being as well as in ^e Becoming. It is one 


* Inluition (nrfUiioa. uupmlioo uitajtivc pFR»r>(j<Mi, in- 
tuibvc UiKnmliutioii) b Vijnaiu •'Orking in isiaj ondrr Oie 
conitiUoni nnd la (hr Innns of mind Cocou true «u|wr- 
trtiad is « powvr <Z>>n< auaf vorkutg in its <m a oat cC 

(hr dincl idratilr o( tbv tuptrcM Sril. hl> abiolutr •rll- 
tntnc««» TroUi linmiis* t>w»U 'aj Vin own r«7»rr o» 

Llrht iriiSoBt an^ otr4 at trcklor ri^ro <t« cnott lazninoua 

•Mkin* 
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with the existence which throws out the form as 
a symbol of itself and it therefore carries with it 
always the knowledge of the Truth behind the 
form. It is in its nature self-consdence of the 
being and power of the One, aware aJwa>3 of to 
totality, starting therefore from the totah'ty of 
all existence and perceiving directly its contents. 
Its nature is dr^H. seeing, not conceiving. It 
is the vision at once of the essence and the 
It is this intuition or gnosis which is the Vedic 
Truth, the self-vision and all-vision of 


THE LAW OF THE TRUTH 
The face of this Truth is covered as with a 
hrilUant shield, as with a golden L'd; coverefl. 
that is to say, from the view of oar human con- 
sciousness. For v>t are mental beings 
highest ordinary mental sight is composed ol m 
concepts and percepts of the mind, 
indeed a means of Imowledge, rays of the ira . 
but not in their nature truth of existence, o y 
truth of fonn. By them we arrange 0°^ 
ledge of the appearances of things and 6y.to 
the truth behind. The true knowledge is trum 
of existence, saiyam, not mere truth of form 


appearance. — u •/ 

We can oiJy arrive at the true Truth, il pur> 
works in us to remove this briUiant 
concepts and percepts and replaces them oy 
self-vision and all-vision. 

For this it is necessary that the law and a 
of the Truth should be manifested m us. 
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must leam to see things as th^ are, see ourselves 
as we are. Our present action is one in which 
seli-hnowledge and -will ate divided. We start 
with a fundamental falsehood, that we have a 
separate existence from others and we try to 
linow the relations of separate beings m their 
separateness and act on the knowledge so formed 
for an individual utility. The law of the Truth 
would work in us if we saw the tohility of our 
existence containing all others, its forms created 
by the action of the totality, its powers working 
in and by the action of the totality. Our internal 
and external action would then well naturally 
and directly out of our sell-existence, out o! the 
very truth of things and not in obedience to an 
intermediate principle which is in its nature a 
falsifying reflection. 

THE FULFIUIEST OF SVRYA IN HAN 
Nevertheless even in our ordinary action there 
is the beginning or at least the seed of the Truth 
which must literate us. Behind every act and 
perception there is an intuition, a truth which, if 
it is continually falsified in tiic form, yet presers'cs 
itself in the essence and works to lead us by 
increasing light and largeness to truth in the 
imnifesution. Behind all this tra\'ail of differen- 
tiation and division there is an insistent unih-ing 
tendency which is also continually falsified in the 
separate result, but yet leads persistently towards 
our eventual integia% in knowledge, in bcinsr 
and in will, ® 
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Surj'a U Pushan. fosterer or increascr. Ha 
work mast be to effect this enlargement of the 
diwdcd self-perception and action of will into the 
integral will and knowledge. He is sole seer and 
replacing other forms of knowledge by his unify- 
ing vision enables us to arrive finally at oneness. 
That intuitive vision of the totality, of one in All 
and All in one, becomes the ordainer of the right 
law of action in us, the law of the Truth. For 
Surya is Yama, the Ordainer or Controller who 
assures the law, the dharma. Thus we arrive at 
the fullness of action of the lUuminer in ns, 
accomplish the entirety of the Treth-Consdon^ 
ness. We are then able to see that all ttat is 
contained in the being of Suiya, in the Vijnm 
which builds up the worlds is becoming of enst- 
ence in the one existence and one Lord of all 
becoming, the Purusba, Sachchidananda. A^ 
becoming is bom in the Being who him^ 
exceeds all becomings and is their Lord, Praja- 
pati. 

By the revelation of the vision of Suij’a the 
true knowledge is formed. In this formation the 
Upanishad indicates two successive actions. 
there is an arrangement or marshalling of thi 
rays of Surya, that is to say, the truths concealer 
behind our concepts and percepts are brought oui 
by separate intuitions of the image and the 
essence of the image and arranged in their 
relations to each other. So we arrive at totalitiw 
of intuitive knowledge and can finally go be>’ona 
to xmity. This is the d^a%^•ulg together of the 
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light of Surya. This double movement is neces- 
sitated by the constitution of our minds which 
cannot, like the original Truth-consciousness, 
start at once from the totality and perceive its 
contents from wnlhin. The mind can hardly 
conceive unity except as an abstraction, a sum 
or a void. Therefore it has to be gradually led 
from its own manner to that which exceeds it. 
It has to cany out its own characteristic action of 
arrangement, but with the help and by the opera- 
tion of the higher faculty, no longer arbitrarily, 
but following the very action of the Truth of 
existence itself. After\vards. by thus gradually 
correcting the manner of its o\vn characteristic 
action it can succeed in reversing that character- 
istic action itself and learn to proceed from the 
whole to the contents instead of proceeding from 
“parts'” mistaken for entities to an apparent 
whole which is still a “part” and still mistaken 
for an entity. 

THE ONE EXISTENT 

Thus by the action of Suiya wc arrive at that 
light of the supreme super-consdent in which 
even the intuitive knowledge of the truth of things 
based upon the total vision passes into the self- 
luminous self-viskm of die one existent, one in 
all infinite complexities a self-experience whidi 
never loses its unity or its self-luminousness. 
ThisisSurya'sgodliestformofall. For it is the 
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Fourth Movement 
[ a ] 

ACTION AND THE DIVINE WILL 
Verses 17 — 18* 

THE S/DE OF ACTION 

Through Surya then, through the growth of 
the illumination in the mind which enables it 
eventually to pass be>’ond itself, we have the 
first principle of progress from mortality to 
immortality. It b by the Sun as a door or gate* 
that the individual, the limited consciousness 
attains to the full consdousness and life in the 
one, supreme and all-embracing Soul. 

Both consciousness and life are included in the 
formula of Immortality; Knowledge is incom- 
plete without action. Chit fulfils itself by Tapas, 
Consciousness by energy. And as Surya re- 
presents the divine Ijght, so Agni to the ancient 
Rishis represented divine Force, Power or WiU- 

*>7. Tlie Breatb oi tliiogs is u immortal life, but oi 
the body asbes are tbe md — OMI O WiU, remember, that 
which was done remember > O Will, remember, that which 
was done remember. 

18. O god Agni, knowing all things that are mamfeeted, 

lead ns by the good path to the (ebcity; remove from us the 

devious attracUcei of fan. To thee completest speech ot 

submission we address 

• SUryodoirrjui.— Hundala Upaniabad I, a ri. 
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Fourto MoVEJiIZNT 

[ * 1 

ACTION AND THE DIVINE WILL 
Veises 17—18* 

THE SIDE OF ACTION 

Through Stiiya then, through the gTO%vth ol 
the illumination in the mind %vhich enables it 
eventuaUy to pass beyond itsetl, we have the 
fet principle of progress from mortality to 
immortality. It is by fie Sun as a door or gate* 
that the individual, the limited consdotisness 
attains to the full consciousness and life in die 
one, supreme and a 1 I<embracing Soul. 

Both consciousness and life are included in the 
formula of Immortili^: Knowledge is incom- 
plete without action. Chit fulhis itself by Tapas, 
Consciousness by energy. And as Surya re- 
presents the divine Light, so Agni to the ancient 
Rishis represented divine Force, Power or Will- 

* 17 Tbe Brcatli of Ihiogs u an unmcprbil life, but of 
the body asbes are the ewl — OMI O Will, rrmeinber, that 

which was done nraemberl O Win, remember, that which 

was done remember. 

18 O god AgnI, knowing all filings that are manifested, 

lead ns by tbe good path to the felicrty: remove from ns the 

devious attraction of tin. To thee completest speech of 
submisMoo we address 

* Sfiryadvirrtie — Muadaka Upanisfaad I i tl 
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in-Consciousness. The prayer to A|TU completes 
the prayer to SuT3m. 

THE INDIVIDUAL WILL 
As in knowledge, so in action, unit}’ is the true 
foundation. The indindual, accepting di%‘ision 
as his law, isolating himself in his own egoistic 
limits, is necessarily mortal, obscure and ignorant 
in his workings. He follows in his aims and in 
his methotk a knowledge that is personal, gov- 
erned by desire, habits of thought, obscure sub- 
conscious impulses or. at best, a broken partial 
and shifting light He li\’es by ra.vs and not in 
the full bhize of the Sun. His knowledge is 
narrow in its objectivit}*, narrow in its subjecti* 
vit}’, in neither one wiA the integral knowledge 
and the total working and total will in the uni- 
verse. His action, therefore, is crooked, many* 
branching, hesitating and fluctuating in its im» 
pulsion and direction : it beats about among false* 
hoods to find the Truth, tosses or scraps frag* 
ments together to piece out the whole, stumbles 
among errors and sins to find the right. Being 
neither one-susioned nor whole-^'isloned, having 
neither the totalit}’ of the universal Will nor the 
concentrated oneness of the transcendent, the 
indhadml will cannot walk straight on the right 
or good path towards the Truth and the Immor- 
talit}’. Governed by desire, exjiosed to the shock 
of the forces around it with which its egoism and 
ignorance forbid it to put itself in harmony, it ii 
subject to the twui children of the Ignorance, 
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suffering and falsehood. Not having the divine 
Truth and Right, it cannot have the divine 
Felicity. 

AGNI. THE mvIHE WILL 

But as there is in and behind all the falsehoods 
oi our material mind and reason a Light that 
prepares by this twilight (he full dawn of the 
Truth in man, so there is in and behind all our 
errors, sins and stumblings a secret Will, tending 
towards Love and Harmony, which knows where 
it is going and prepares and combines our 
crooked branching? towards the straight path 
which %vUI be the final result of their toil and 
seeking. The emergence of this Will and that 
Light are the conditions of immortality. 

This Will is Agni. Agni is in the Rig Veda, 
from which the closing verse ol the Upanishad is 
taken, the flame of the Divine Will or Force of 
Consciousness working in the worlds- He is 
described as the immortal in mortals, the leader 
of the journey, the divine Horse that bears us on 
the road, the "son of crookedness" who himself 
knows and is the straightness and the Truth. 
Concealed and hard to seize in the workings of 
this world because they are all falsified by desire 
and egoism, he uses them to transcend them and 
emerges as the universal in Man or universal 
Power. Agni Vaisvanara, who contains in him- 
self all the gods and aH the worlds, upholds all 
the universal workings and finally fulfils th^ god- 
head, the immortality. He is the worker of the 
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in-Consciousncss. The prayer to Agni completes 
the prayer to Snrya. 

THE ISDIVIDVAL WILL 
As in knowledge, so in action, unity is the true 
foundation. The indis'idual, accepting division 
a.s his law, isolating himself in his own egoistic 
limits, is necessarily mortal, obscure and ignorant 
in his workings. He follows in his aims and in 
his methods a knowledge that is personal, gov- 
erned by desire. habi& of thought, obscure sub- 
conscious impulses or. at best, a broken partial 
and shifting light. He lives by and cot m 
the full blaze of the Son. His knowledge U 
narrow in its objectivft}’, narrow in rfe subjecti- 
vitj', in neither one with the integral knowledge 
and the total working and total will in the oni- 
verse. His actioo. therefore, is crooked, nanj’- 
branching, hesitating and finctuating in its im- 
pulsion and direction ; it beats about among false- 
hoods to find the Truth, tosses or scraps bag- 
ments together to piece out the whole, stumbles 
among errors and sins to find the right Being 
neither one-visioned nor whole-^Tsioned. having 
neither the totali^ of the universal WTU nor the 
concentrated oneness of the transcendent, the 
individual will cannot iralk straight on the ngnt 
or good path towards the Truth and the Immor- 
tality. Governed by desire, expos^ to the shock 
of the forces around it with which its egoism 
ignorance forbid it to put itself in harmony, » ^ 
subject to the twin chfldren of the Ignorance. 
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^fieiwg and fakehood. Not having the divine 
it cannot have the divine 


ACm. THE DIVINE WILL 
But as there is in and behind all the falsehoods 
LT ■Mt'rial mind and reason a Light that 
hvilighl the full da™ of the 
ermre ” is in and behind all our 

stumblings a secret Will, tending 
;» .• . Harmony, which knows where 

prepares and combines our 
whiVK , towanis the straight path 

of their toil and 
S!:. A?*® «"’f;g«nce Ot this Will and that 
^°"<i'tions of Immortality, 
from »S ,? ''fi- *eni is in the Rig Veda, 
take S a verse of ihe Upanishad is 

the dame of the Divine Will or Force ot 
in the worlds. He is 
of tK» i ^ immortal in mortals, the leader 
the divine Horse that bears us on 

knnv« ’ j • crookedness" who himself 

Concea?^'^ ‘j straightness and the Truth, 
thii w«wi I •** workings of 

and enr,- ' they are all falsified by desire 

empr.^'^^' . them to transcend them and 
Power .imiversal in Man or universal 

self .>1! ' msvanaia, who contains in hlm- 

and all the worlds, upholds all 
head lu®^ vvorkingj and finally fulfils the god- 
' the immortality. He is the worker of the 
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divine Work. It h these symbols which govern 
the .sense of the two final verses of the Upanfehad. 

TffE imiORTAL UFE-PRUfCJPLE 
Life is the condition from which the Wni and 
the Light emerge. It is said in the Veda that 
VajTi or Matarisvan, the Life-principle, is he 
who brings down Agni from Surya in the high 
and far-off supreme world. Life calls down the 
dh*ine Will from the Trath-cOnsciousness into the 
realm of mind and body to prepare here, in 
Life, its owTi manifestation. Agni, enjoying and 
devouring the things of Life, generates the 
JIaruts, ner\'OUs forces of Life that become 
forces of thought; they, upheld by A^, prepare 
the action of India, Uie luminous >Ibd, who is 
for our life-powers their Rishi or finder of me 
Truth and Right. Indra sla)^ Vritra, the 
Coverer, dispels the darkness, causes Surja to 
rise upon our being and go abroad owr its 
whole field %vith the rays of the Truth. Surja 
is the Creator or manifester. Savitri. who mam- 
fests in this mortal world the world or state ol 
immortality, dispels the evil dream of egoism, 
sin and suffering and transforms Life into We 
immortality, the gewd, the beatitude. The e 
gods are a parable of human life emerpng. 
mounting, lifting itself towards the Godhea . 

Life, body, action. wiU. th«e mir tot 
materials. Matter sup^dies us 'vith the bo y. 
it is only a temporary knot of 
dwelling-place of the Pnrnsha in which he p 
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over the activities generated out of the Life- 
principle. Once it is thro^Ti aside by the Life- 
principle it is dissolved: ashes are its end. There- 
fore the body is not ourselves, but only an outer 
tool and instrument. For Matter is the principle 
of obscurity and division, of birth and death, of 
formation and dissolution. It is the assertion of 
death. Immortal man must not identify himself 
'rith the body. 

The Life-principle in us survives. It is the 
immortal Breath’ or, as the phrase really means, 
the subtle force of existence which is superior to 
ptiadple of birth and death. At first sight 
it may appear that birth and death are attributes 
of the Life, but it is not really so: birth and 
dwth are processes of Matter, of the body. The 
Life-principle is not formed and dissolved in the 
formulation and dissolution of the body ; if that 
were so, there could be no continuity of the 
individual existence and all would go back at 
death into the formless. Life forms body, it is 
not formed by it. It is the thread upon which 
the continuity of our successu-e bodily Ihxs is 
arranged, precisely because it is itself immortal. 
It associates itself with the perishable body and 
carries fonrard the mental being, the Puru-sha in 
the mind, upon his journey. 
niLL AND ilEUORY 

This journey roosisU in a series of artixities 
continue from life to life in this world 'riih 
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inlcrvals of life in other states. The Life- 
principle maintains them; it supplies their 
material in the formative energy which takes 
.shape in them. Bat their presiding god is not 
the Ltfc-principlc; it is the Will. \^1 is Kratu, 
the effective power behind the act. It b of the 
nature of consciousness; it is energy of con- 
sciousness, and although present in all forms, 
conscious, subcon.scious or superconscioos, vital, 
physical or mental, yet comes into its kingdom 
only when it emerges in Mind. It uses the 
mental faculty of memory (o link together and 
direct consciously the activities towards the goal 
of the individual. 

In man the use of consciousness by the iD^fal 
will is imperfect, because memoiy is limited. 
Our action is both dispersed and circumscribed 
because mentally we live from hour to hour in 
the current of Time, holding only to that which 
attracts or seems immediately useful to oar ego- 
istic mind. We live in what we are doing, ive 
do not control what has been done, but are 
rather controlled by our past works which we 
have forgotten. This is because we dwell in the 
action and its fruits instead of living in the soul 
and viewing the stream of action from behind it. 
The Lord, the true Will, stands back from the 
actions and therefore is tteir lord and not bound 
by them. 

The Upanishad solemnly invokes the Will to 
remember the thing that has been done, so as to 
contain and be consdous of the becoming, so as 
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to become a power of knowledge and self-posses- 
sion and not only a power of impulsion and self~ 
formulation. It will thus more and more 
approximate itself to the tnre Will and preside 
over the co-ordination of the successive lives wth 
a conscious control. Instead of being carried 
from life to life in a crooked path, as by winds, 
it will be able to proceed more and more straight 
in an ordered series, linking life to life with an 
increasing force of knowledge and direction until 
it becomes the fully conscious Will moving with 
illumination on the straight path towards tire im* 
mortal felicity. The mental will, Kratu. becomes 
what it at present only represents, the divine 
Will. Agni. 

WILL ASD KNOWLEDCB 

The essentiality of the divine Will is that in it 
Consciousness and Energy, Knowled^ and 
Force' are one. It knows all manifestations, all 
things that take birth in the worlds. It is Jata- 
vedis, that which has right knowledge of all 
births. It knows them in the l.iw of their being, 
in their relation to other births, in their aim and 
method, in their process and goal, in tlieir unitj’ 
with all and their difference from all. It is this 
divine Will that conducts the univerve; it is one 
with all the things that it combines and its being, 
its knowledge, its action arc inseparable from 
each other. UTiat it is. it knows; what it knows, 
that it does and becomes. 

But as soon as egoistic consciousness emerges 
8 
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lowanli the sute of ImmortiIit>'. AD that 
l<e!on5s to the devutiotu of the ego, all that 
oti»curi-i and driven or draws us Into thU or that 
faW path with its falie lures and stumbling are 
pat away from us by it. These things fall away 
from the divinUed WTU and cease to find lodging 
Ui oar consdoamess. 

* JlmMiJa 
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Therefore the sign of ri^t action is the 
in-TeTsing and finally the complete submission of 
the individual to the divine Will which the illu- 
mination of Sutya reveals in him. Although 
manifested in his consdonsness, this Will is not 
individual. It is the will of the Purusha who is 
in all things and transcends them. It is the will 
of the Lord. 

Knowledge of the Lord as the One in the fuUj’ 
self-conscious being, submission to the Lord as 
the universal and transcendent in the fully self- 
conscious action, are the two keys of the divine 
gates, the gates of Immortally. 

And the nature of the two united Is an 
Ulumioated Devotion which accepts, aspires to 
and fulfils God in the human existence. 


CONCLUSION 

Thus the fourth movement indicates psycho- 
logically the double process of that attainment of 
Immortality which is the subject of the third 
movement, the state of bliss and truth within and 
the worlds of Light after death culminahng in the 
identity of the sclf-lnmuious One. At the same 
time it particularises under the cover of Vedic 
symbols the process of that self-knowledge and 
identification with the Self and all its becomings 
which is the subject of the second mowment and 
of that Lberated actioa in the assertion of which 
the first culminates. It h thus a fitting dcse and 
consummation to the Upamshad 
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THt PRINCIPLE OF THE VPANISHAD 

The principle it follows throughout is the 
uncompromising reconciliation of uncompromis- 
ing extremes. I^ter thought took one series of 
terms, — the World, Enjoyment, Action, the 
Many, Birth, the Ignorance, — and gave them a 
more and more secondary position, exalting the 
opposite series, God, Renunciation, Quietism, the 
One, Cessation of Birth, the Knowledge until this 
trend of thought culminated in Illusionism and 
the idea of existence io the world as a snare and 
a meaningless burden imposed inexplicably on 
the soul by itself, which 'roust be cast aside as 
soon as possible. It ended in a violent cutting of 
the knot of the great enigma. This Upanishad 
tries instead to get hold of the extreme ends of 
the knots, disengage and place them alongside of 
each other in a release that will be at the same 
time a right placing and relation. It will not 
qualify or subordinate unduly any of the 
extremes, although it recognises a dependence of 
one on the other. Renunciation is to go to the 
extreme, but also enjoyment is to be equally 
integral ; Action has to be complete and ungrudg- 
ing, but also freedom ot the soul from its works 
must be absolute; Unity utter and absolute is the 
goal but this absoluteness has to be brought to its 
highest term by indnding in it the whole infinite 
multiplicity of things. 

So great is this scni}de in the Upanishad that 
having so expressed ifs^ m, the formula " By the 
Ignorance having crowed over death by the 
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toon-ledge one enjoys Immortality" that life in 
e world might be inteipreted as only a preli* 
n^ary to an existence b^ond, it at once rights 
tne balan^ by reversing the order in the piraCel 
®y dissoJution having crossed over 
^th by bir^ one enjop's Immortality”, and 
us makes life itself the field of the immortal 
^istence which is the goal and aspiration of all 
ir j- conclusion it agrees with the early 

vedic thought which bcliei’ed all the worlds and 
ex^tence and non-existence and death and He 
Md immortality to be here in the embodied 
human being, there evolvent, there realisable and 
to be posstesed and enjoyed, not dependent either 
f cquisition or enjoj-ment on the renunciation 
of life and bodily existence. This thought has 
entirely passed out of Indian pMosophy, 
but has become secondary and a side admfesion 
not strong enough to qualify seriously the increas- 
ing assertion of the extinction of mundane exis- 
tence as the condition of our freedom and our 
sole wise and worthy aim. 


Tff£ OPPOS/rSS 

The pairs of opposites successively taken up 
by the Upanishad and resolved are, in the order 
of their succession: 

I. The Conscious Lord and phenomenal 
Nature. 

Renunciation and Enjt^*ment. 

Action in Nature and Freedom in the Soul. 
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4. The One stable Brahman and the multiple 
Movement. 

5. Being and Becoming. 

6. The Active Lord and the indifferent 
Akshara Brahman. 

7. Vidya and Avidya. 

8. Birtii and Non-Birdi. 
g. Works and Knowledge. 

These discords are thus successively resolved: 
COD AND NATURE 

1. Phenomenal Nature is a movement of the 
conscious Lord. The object of the movement is 
to create forms of His consciousness in motion in 
which He as the one soul in many bodies can 
take up his habitation and enjoy the multiplicity 
and the movement wifli all tbeir relations.’ 

ENJOyJIENT AND RENUNCIATION 

2. Real integral enjoyment of all this move- 
ment and multiplicity in its truth and in its 
infinity depends upon an absolute renunciation; 
but the renunciation intended is an absolute 
renunciation of the principle of desire founded on 
the principle of egoism and not a renunciation of 
•world-existence.’ This solution depends on the 

* This IS also the vww 0/ Oie Cib and geueraJly accepted 
> This a^n is the ccotnl standpoint o( th« Gita, ahich. 

boviCver, admits also the RiniDciatiOD o( u'orld.ezisteoce 

The general bend of Vrdanbe ttiou^t would accept Ui© 

ttnanciaoon of desire and epnsm as the essential but would 
hold that renunciation rf cgoisni means the renonciatioo of 
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idea that desire is only an egoistic and vital 
defonnation of the divine Ananda or delight of 
being from which the world is bom; by extiipa- 
tion of ego and desire Ananda again becomes the 
conscious principle of existence. This substitu- 
tion is the essence of the change from life in death 
to life in immortality. The enjoyment of the 
infinite delight of existence free from ego, founded 
on oneness of all in the Lord, is what is meant 
by the enjoyment of Immortality. 

ACTION AND FREEDOM 
3. Actions are not inconsistent with the soul’s 
freedom. JIan is not bound by works, but only 
seems to be bound. He has to recover the ton* 
sdousness of his inalienable freedom by recover* 
ing the consciousness of unity in the LotO, unity 
in himself, unity with all existence.* This done, 
life and works can and should be accepted in 
their fullness; for the manifestation of 
in Ufa and works k the hw of our being ana ihe 
object of our world-existence. 

THE QUIESCENCE AND THE MOVEMENT 
4. What then of lb<t Quifscame 0/ 
Supreme Being and how is persistence if* 
Movement compatible with that Quiescence wtiicn 

»11 worlil«xistnKe. iot ii tet* »nil no* SoituU ■* 

nssc ol ... _n» 

• Tlu» *mth «to€ild. afalo. ** 

the uMKiusKiD tlut ia dnno fnm it. 
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is generally recognised as an essential condition 
of the supreme Bliss? 

The Quiescence and the Movement are equally 
one Brahman and the distinction drawn between 
them is only a phenomenon of our consciousness. 
So it is with ftie idea of space and time, the far 
and the near, the subjective and the objective, 
internal and external, myself and others, one and 
many. Brahman, the real existence, is all these 
things to our consciousness, but in itself ineffably 
superior to alt such practical distinctions. The 
Movement is a phenomenon of the Quiescence, 
the Quiescence itself may be conceived as a 
Movement too rapid for the gods, that is to say. 
for our various functions of consciousness to 
follow in its real nature But it is no formal, 
material, spatial, temporal movement, only a 
ntovement in consciousness Knowledge sees it 
all as one, Ignorance divides and creates opposi* 
tions where there is no opposition but simply 
relations of one consciousness in itself. The ego 
in the body says, " I am within, all else is out- 
side; and in what is outside, this is near to me in 
Time and Space, that is far.” AD this is true in 
present relation: but in essence it is all one indi- 
visible movement of Brahman which is not 
material movement but a way of seeing things in 
the one consciousness. 

BEING AND BECOllING 
5. Everj'thing depends on what we see. how 
•we look at existence in our soul’s view of feings. 



I'lTi cr.vn<;j»<n 


Ii6 

jnfl One and ihny are both 

tfi;<' and arr both (h** «.inv* lh:n^ Brag e one, 
fWrTn:n;r« arc many, bat ths simp!)' means that 
.1(1 Bcrnmrng^ arc one Bnng »ho places Himself 
%.ano;:ilv tn the phcncrrenal mm-ement of Hs 
«pnvjou 4 r.'-s« \Vc have to w the One Brag, 
but «»> haae not to rras^ to sec the many Becom- 
inc’. for they extst and are jnchidcd in Brahman's 
view cf HimscJf Only, wc fnc«t see with know- 
ledge and not walh ignorance. We have to reaEse 
oirr true self as the one caidiangrable. indiTsihle 
Brahman. We have to see all becomings as 
developments of the movement tn onr tree self 
and th» self as one inhabituig aO bodi® and cot 
oar bodv onl^-, We have to be ccasdonsJv*. in 
our rt la tons with ths world, what we reaUy are, 
— thw one self becomtng eveiythiag tMt we 
ob«orve. All the movement. aD energies, aO 
forms, all happenings we must see as those of oor 
one and real self in many eiistencos, as the j^y 
of the Will and KnowWge and DJight of the 
Lord in His world-«istciJce. 

We shall then be delivured fcora egoism and 
desire and the sense of separate ecstencs and 
therefore from all grief and delnsion and shrink- 
ingr for all grief is bom of the shrin^g of lie 
ego from the contacte of ejostence. its sen» of 
fear, weakness, want, dislike, etc.; and 
bom from the delusion of separate existence, 
sense of being my separate ego ciposed to aD 
these contacts of so much that is not mj'sdf. 
rid of this, see oneness evoj’where, be the One 
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manifesting Himself in aD creatnres; ego will dis- 
appear; desire bom of tbe sense of not being this, 
not having that, will disappear; the free inalien- 
able delight of toe One in His own existence will 
take toe place of desire and its satisfactions and 
dissatisfactions.* Inunoitali^ will be yours, death 
bom of division will be overcome. 

THE ACTIVE AND INACTIVE BRAHMAN 
6. The Inactive and the Active Brahman are 
simply two aspects of the one Self, the one 
Brahman, who is the Lord. It is He who has 
gone abroad in toe movement. He maintains 
HimseU free from all modifications in His inactive 
existence. The inacboo is the basis of the action 
and exists in the action; it is His freedom from 
all He does and becomes and in all He does and 
becomes. These are the positive and negative 
poles of one indivisible consciousness. We em- 
brace both in one quiescence and one movement, 
inseparable from each other, dependent on each 
other. The quiescence exists relatively to toe 
movement, the movement to toe quiescence. He 
is beyond both. This is a different point of view 
from that of the identity of the Mor-ement and 
Quiescence which are one in reality; it expres-ses 
rather their relation in our consciousness once 
they are admitted as a practical nccessitj’ of that 


* In the ordioary aD tbs wonU be ■dnutleU. but the 
pncticel poesitiility of (neloiaiaiac thk itate o( consciousMn 
ksd birth to the world toe*tt>rr woald be doubted 
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consciousness. It is obvious that we also 
becoming one with the Lord would share in tliB 
biune conscious existence.* 


VIDYA AXD AVIDYA 

7. The knowledge of the One and the 
knowledge of the Many are a result of the move- 
ment of the one consciousness, which sees all 
things as One in their tnith-Idea but differentiates 
them in their mentality and formal becoming. 

If the mind {Manist) absorbs itself in God as the 
formal becoming (Paribhii) and separals itself 
from God in the true Idea (/Tffvi), then it losjs 
Vidya, the Imowledge of the One, and has only 
the knowledge of the Many which becem» no 
longer knowledge at all but ignorance, Avndju. 

This is the cause of the separate ego-5en«. 

A\id>-a is accepted by the Lord in the Mmo 
(Slanm in order to develop individual relabo.'W 
to their utmost in all the possibilities of^v^Jon 
and its consequences and then through 
individual relations to come back individualij 0 
the knowledge of the One in all. That knowledge 
has remained all along unabrogated in the con- 
sciousness of the true seer or Kavi. This 
ouroelves stands back from the mental thiM . 
the btter, thus separated, has to conquer 
and division by a developing e.vperiencc as 

* Ifl the ordjairy »iew the pn teanrt e*i»t «« 
the tuae; hie dufoTattoa if Into tb» Coir*«*e •« 

into ncjty with the Lord in the *ette f 
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individual Inhabitant and finally to recover by 
the reunited knowledge of the One and the Many 
the state of ImmortaUty. This is our proper 
course and not either to devote ourselves exdu- 
sively to the life of Avidjra or to reject it entirely 
for motionless absorption in the One. 

BIRTH AND NON BIRTR 
8. The reason for this double movement of 
the Thinker is that we are intended to realise im- 
mortality in the Birth. The self is uniloim and 
undying and m itself aln-ays possesses im- 
mortality. It does not need to descend into 
Avidya and Birth to get that immortehty of Non- 
Biith; for it possesses it alu-ays. It descends in 
order to realise and possess it as the individual 
Brahman in the play of world-existence. It 
accepts Birth and D^th, assumes the ego and 
then dissolving the ego by the lecsNwy oi -Qnity 
realises itself as the Lord, the One, and Birth as 
only a becoming of the Lord in mental and 
formal being; this becoming is now governed by 
the true sight of the Seer and. once this is done, 
becoming b no longer inconsistent ivith Being, 
birth becomes a means and not an obstacle to the 
enjoyment of immortality by the lord of this 
formal habiUtion.* This is our proper course 


* This 13 th« slnrnUmg-Uoch Is tba <9^10317 ^iulosoplucs 
vbicli are cspregiuted with tiie ides of tbe lUosonaess of 
the world, eves wIkd (bey do not go the whole wsy with 
the Uaysvsds. Birth, Uiey wonM say. is a play of igoorasee, 
it cazmot nb^t aloog with entire Icsowlcdse 
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consciousness. It is obvious that we also by 
becoming one with the Lord would share in this 
biune conscious existence.* 


VIDYA AND A VIDYA 

7. The knowledge of the One and the 
knowledge of the Many are a result of the move- 
ment of the one consciousness, which secs all 
things as One in their truth-idea but differentntes 
them in their mentality and formal becoming. 
If the mind a^rbs itself in God as the 

formal becoming \Paribhu) and separate itself 
from God in the true Idea {Kavi), then if Ios« 
Vidya, the knowledge of the One, and has only 
the knowledge of the Many which becomw no 
longer knowledge at all but ignorance. Avidya. 
This is the cause of the separate ego-«nse. 

Avidya is accepted by the Loid in tl'® 
{Mani^ in order to develop individual re.ation 
to their utmost in all the possibilities of 
and its consequences and then through Inw 
individu.!! relations to come back individually to 
the knowledge of the One in all. That knowlc ^ 
has remained all along unabrogated ^ the co ■ 
sciousness of the true scer or Kavi. . 

ourselves stands back from the mental > 

the latter, thus separofed. has to conquer • 
and division by a developing experience as 

• In »h^ onJinnry riew lb« J«va cannot »»i*t 
the tame time: hi* dleiolutloo t» Intn the Quli-^ceoce 
into onlty with the Lord In the action •«>! inaei*^" 
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individual Inhabitant and finally to recover by 
the reunited knowledge of the One and the JIany 
the state of Immortality. This is our proper 
ccrarse and not either to devote ourselves exclu- 
sively to the life of Avidya or to reject it entirely 
for motionless absorption in the One. 

BIRTH AND NON-BIRTH 
8. The reason for this double movement of 
the Thinker is that we arc intended to realise im- 
mortality in the Birth. The self is uniform and 
undying and in itself aU\'ays possesses im- 
mortality. It does not need to descend into 
Avidya and Birth to get that immortality of Non- 
Birth; for it possesses h always. It descends in 
order to realise and possess it as the individual 
Brahman in the play of world-existence. It 
accepts Birth and D^th, assumes the ego and 
then dissolving the ego by the recovery of unity 
realises itself as the Lord, the One, and Birth as 
only a becoming of the Lord in mental and 
formal being; this becoming is now governed by 
the true sight of the Seer and, once this is done, 
becoming is no longer inconsistent with Being, 
birth becomes a means and not an obstacle (o the 
enjoyment of immoitaUty by the lord of this 
formal habitation.* This is our proper course 


> Thia is the stuiubhita-blotk to ibe ordinary pbilnoophica 
which *n Impragraied with tba idra of the iIIuscmDen of 
the world, even when they do not fo the whole way with 
the Uayavada. Binh. they woold say. u a pby of igooraoe*. 
K cannot subsiit aloog with ntn litio«l(d$r 
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and not to remain for ever in the chain of birth 
and death, nor to flee from birth info a pure non- 
becoming. The bondage does not consist in the 
physical act of becoming, but in the persistence 
of the ignorant sense of the separate ego. The 
Mind creates the chain and not the body. 

WORKS AND KNOWLEDGE 
g. The opposidon behveen worlcs and inow- 
ledge exists as long as works and knowledge are 
only of the egotsflc mental character. Mental 
knowledge is not true knowledge; true knowledge 
is that which is based on the true sight, the sight 
of the Seer, of Sutya, of the Kavi. Mental thought 
is not knowledge, it is a golden lid placed over 
the face of the Truth, the Sight, the divine Idea* 
tion, the Truth-Consciousness. WTien that is 
removed, sight replaces mental thought, the all- 
embracing truth-ideation. Slahas, Veda, D^li. 
replaces the fragmentary mental activity. True 
Buddhi {Vijndna) emerges from the dissipated 
action of the Buddhi which is all that is possible 
on the basis of the sense-mind, the Manas. 
Vijnana leads us to pure knowledge {Jndna), 
pure consciousness (Cit.) There we realise ouc 
entire identity with the Lord in all at the very 
roots of our being. 

But in Chit, Will and Seeing are one. There- 
fore in Vijnana or truth-ideation also which 
comes luminously out of Chit, Will and Sight arc 
combined and no longer as in the mind separated 
from each other. Therefore, wlien we have the 



COKCLOSIOM AKD SUMMARY I2I 

sight and live in the tmth-conscioiisness, our will 
becomes the spontaneous law of the truth in us 
and, knowing all its acts and Iheir sense and 
objecbve, leads straight to the human goal, which 
was always the enjoyment of the Ananda, the 
Lord’s delight in sdf-being, the state of Immor- 
tality. In our acts also we become one with all 
beings and out We grows mto a representation of 
oneness, truth and divine joy and no longer pro- 
ceeds on the crooked path of egoism full of 
division, error and stumbling. In a word, we 
attain to the object of our existence which is to 
manifest in itself whether on earth in a terrestrial 
body and against the resistance of Matter or in the 
worlds beyond or enter beyond all world the glory 
of the divine Life and the divine Being * 
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and not to rem.iirj for ever in the rhap of Krlh 
and death, nor to fee from birth bto a pnre caa- 
l>eeoming The bondige does no! consist in the 
ph>-s:cal act of becoming, bet in the penistgcce 
of the ignonnt sente of the separate ego. The 
Mind creates the chain and not the body. 

WORKS ASD KXOWLEDGE 

(). The opposition between works and know- 
Jedge exists as long as works and knowHedge are 
only of the fistic mental character. Sfeatal 
Jmowledge is not true knowledge; tree kaowlrfge 
is that which is based on the tree sight, the si^ 
of the Seer, of Sur>'a. of the KaN-i. Mental thongit 
is not knowledge, it is a golden lid fhetd orer 
the face of the Treth. the Sight, the divine Idea- 
tion, the Truth-Conscjonsness. When that k 
reiao>'ed, sight replaces mental thoc^t. the all- 
embradng trath-idcatioa. Mahas, Veda, DrfP' 
replaces the fragmentary mental activity. Tms 
Bnddhi {Vijnana) emerge &om the d^pated 
action of the Buddhi which is aH that is possible 
on the basis of the sense-mind, the ilapas- 
^'jjnana leads ns to pare knowledge (/mm). 
pore consciousness (Cii.) There we realise oar 
entire identitj' with the Lord in all at the very 
roots of oar being. 

Bat in Chit, Wm and Seeing are one. 
fore in Minana or tmth-ideation ato^ which 
comes Imninocsly out of Chif, MID and S^t ^ 
combined and no longer as in the mind separaM 
from each other. Iherefore, when we Ia''V the 
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sight and live in the trutti-consciousness, our nill 
b^tnes the spontaneous taw of the truth in us 
and, knon-ing all ite acts and their sense and 
objective, leads straight to the human goal, which 
«as always the enjoj'ment of the Ananda, the 
Lord’s delight in self-being, the state of Imraot- 
tality. In our acts also we become one with all 
beings and our life grows into a representation of 
oneness, truth and divine joy and no longer pro- 
ceeds on the crooked path of egoism full of 
division, error aod stumbling- In a word, we 
attain to the object of our existence which is to 
raasifest ui Hseli whether on earth in a terrestrial 
body and against the resistance of Matter or in the 
worlds beyond or enter bej'ond all world the glory 
of the divine Life and the divine Being. 





